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PREFACE 


Nunbürka's commentary on the Brahma-Sütras known as the 
Vedinta-Pinjila-Saurabha, and that of his immediate disciple 
Srinivasa styled the Vedánta-Kaustubha are the chief works of the 
school of philosophy associated with the name of Nimmbürka. The 
latter is not, however, a mere commentary on tho former, as is some- 
wnis wrongly supposed, but à full exposition of the viows expressed 
in the Vedànta-Pàrijáta-Saurabha which 1s very terso and concise and 
is not always clear Both the treatises are thorefore essential for ihe 
proper understanding of the doctrine of Nimbürka 

Hitherto no translation of either of those works was available m 
the English lauguage, and the task was undertaken by Dr, Roma 
Boso (Chaudhuri) at the suggestion of Prof E W Thomas, Boden 
Professor of Sanskrit in the University of Oxford, under whose supor- 
vision it was carvied out, during 1034-1936, as part of tho thesis for 
the Dogree of D.Phil. of that University. 

This authoritative English Mdition of the Vodàünta-Pürij&ta- 
Naurablia has Deon propared. aftor caroLully comparing the manuscripts 
Nos. K164, 2480, 2481 and 3273 of the India Office Library and the 
printed Sanskrit texts of the KAsi, Brindiban and Chowkhaémba 
Series. Tho translation of the Vedáünta-Kaustubha was based on tho 
Sanskrit texts of the Käsi and Brmdiban editions. Differences of 
readings of the various manuscripts and printed texts of both the 
treatises have been noted iu tho footnotes 

Asis well-known the doctrine of Advaita, as developed by Samkara, 
was the earliest of the Vedantic systems, and m the great efflorescence 
of philosophic thought ın India during the 9th-16th centurios, various 
schools of thought arose, mostly as protests against the extreme 
views held by the Advaita school. Thero is no doubt that by reason 
of its great metaphysical appeal and the rigid application of logical 
canons, Saxnkara/s Advaita-vada exercised the most profound influence 
on Indmu thought and marked him out as the greatest philosophical 
gonius born in this country. His msistence, however, on the sole 
reality of ‘Abheda’ or nou-differeuce and the unreality of Bheda or 
difference evoked. strong reactions, the foremost of which was the 
Vi&istádvaita-vüda of Rāmānuja, whose importance was only second 
to that of Samkara. According to him the reality is not an abstract 
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concept 1n the Sa mkarite senso in whieh the now-diflorenee eompletels 
loses ils identity, but is a synthetie unity of both the relation hi tween 
the two being that of the substunec-ittribute Phat is; the attribute 
is different trom the substance i the sense that it inbere init though 
the latter cannot be equated with any particular attribute and is not 
a mero assomblage of them all. but is something over aud above, in 
other words, the substance and the attribute, or the unity and plurality 
are both real and form an organe whole, and the relation between 
thom. 1s the relation of non-difference, and not ol absolute identity 
Ramantya’s doctrme is hence known as Visistfidverta-vdda or quatiied 
mouism as against, the absolutism of Samara 

Srikantha, who followed Rāmānuja, avreod that the relation 
between the Brahman and the Üurverso was that of non-dilfereuce, hit 
while the latter identified Brahman with Visant, according to Srikanth 
it was Siva. His theory 13 therefore eulled VisuglaRividvaita vida, 

The school of Bhiskara holds that both the unity aud plurality ute 
real. ‘Tho relation botwoon {he (wo is one of difference ücnalillorenee 
Qurmg the effected state of Busanan, ie. durma the vonde exiutenec 
and creation, but one of complete identity during, the cnuaal state of 
Brahman, te. during salvation and dissolution, Pn other words, the 
individual Soul or Jiva, during the state of Sumefia, is dillerent from 
Brahman due to tho prosence of the Upidhis (limiting adjuncts) 
such as the body, the sonso organs, ete, but when (hese ire not present 
and it 1s Mükta, the Jiva becomes absolutely identical wtth Bralunati 
of which it is only the effect Similarly, the world is both dillerent. 
and non-different from Brahman during creation, but identieal with 
Him in Pralaya (dissolution) Hence Bhāskara's view is known as 
* Aupidhika-Bhedaibheda-vada’, ie the Bhodibheda relation het ween 
Brahman and the Universe is only Aupddhika or duo to the linuting 
adjuncts only and therefore lasts as long as those adjuncts last, But 
when the Samsara is over and the Upidhis ave no more, thera is no 
longer any Bheddbheda betwoen Brahman and the Universe, the lomner 
alone becomes the reality and no separate youl or matter can then 
exist. 

Baladeva’s school also admitted the reality of both the unity 
and plurality. Ina sense, both the Jiva and tho Jagat are different 
from Brahman but in another they are non-different as effecta of 
Brahman, This relation of diflerence-non-difforence is (ranscoudontal 
and cannot be comprehended by reason and must ho accepted on the 
authority of the Scriptures (revelation), His doctrine goes, theretore, 
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under the name of * Aeintya-Bliedabheda-vàda', (e. the Bhedibhedu 
relation of Bralinan and the Universo 13 Aerntya or incomprehensible 
by reason, 

Tho doctrine of Nimbirka, which developed in the atmosphere of 
general reaction against Samkara’s Advaitism, shared the views of the 
above schools m thei isistence on the reality of the Many, According 
to Nimbirka, Brahman and Jiva-Jagat are equally real as was also 
held by Ráümànuja, but the difference between thom is not superseded 
by non-differenee as the latter supposed. In fact, the difference 
Between the two is just as significant as their non-differeneo. While 
16 is true, as Ramanuya thought, that the Jiva-Jagat or the entire 
universo mberes in the umty of Brahman as an organie whole and as 
such ean huy no claim to separate existence, yot as the effect is different 
from the causo, ui (ho same sense is Lhe Many differont from the One, 
and their difference is as fundamental as their non-differoneo, 
Nimbürka & system has therefore boon called the rzbhanka- BAedá- 
bheda-vdda 3n which the relation betwoon Brahman and the Jiva-Jagat 
in regarded. as one of otorual diflerenco-non-diftoronce during Samsire 
or the cosmic existence as well as Pralaya or dissolution, and not 
only during the former stato as Bhüskara thought. According to his 
view oven the frood Soul (Mikta-Jivatman) is both different and non- 
different from Brahman and even m Pralaya does the Jagat mhoro m 
Brahman as a distinct ontity. 

In hor English rendering of the Vedanta-Parijita-Saurabha and 
Vediinta-Kaustubha, Dr. Bose has not only given Nunbürka's 
roading and interpretation of cach Siitra, but has compared them with 
those of Samkara, Ramanuja, Srikantha, Bhaskara and Baladova 
belonging to the antagonistie und allied schools of the Vedanta 
Philosophy. Differences frum the religious and ethical grounds have 
not either been ignored The present work therefore is not to be 
considered as a mere translation, but 1t gives also reviews of the main 
tenets of the post-Samkara theistic schools which arose in opposition 
to Advarta-Vedintasm, though the full philosophical exposition of 
Nimbürka's doctrine and the comparative study of the devolopment of 
Indi thought during this period has been discussed by her m a 
separato work which will form the third and concluding volume 
of this series 

The work consists of four chapters. In Chapter I 
(Sumanvayddhydya), it is sought to establish that Brahman is tho sole 
subject of all Serrptures. Tho nature of Brahman, His attributes and 
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the sources of our knowledge of Him are discus ed in this haper fa 
Chapter H (Avwodhddhydya), Nimbarka fist ielutes the rival views 
of S&mkhya-Yoga, Ny&ya Vasosiha, Buddhism, dainism, Saivatsm 
and Saktaism, and considers the problems of Jiva and daait, therm 
natures and attributes and the manner im which they are related to 
Brahman These two chapters are. purely metaphysical and supply 
the philosophical foundations of the doctrme of Nimbirka The 
remainmg ones are chiictly of devotional and ethical witetest«— Bu 
Chapter IIl (Sédhanddhydya), for example, the ineans of arlangne 
Moksa (salvation), the natwe and unportance of meditations at 
mentioned in the Upantshads ate discussed. Jn Chapter TYV 
(Phalédhydya), Numbarka gives his views on Mokga, tho fruit nuil the 
conditions of the Māktu (released) Jivitman or soul, ete, Aecordiay 
to him Mokga or salvation implies two conditions, namely, the attauu- 
ment of qualities and nature similar to Bratman (BrnhimusSvatupa 

labha), and the full development of one’s own individuality (Atine 

Svarüpa-làbha). This full development moans the complete minifesta 

tion of one's real nitive as consciousness. (Hüdna Svarüpa) aud blim 
(Ananda), untainted and unimpedod by mattor which serena it during 
Samsára, and deceives it into belioving that it is selfanflieient: wud 
independent of Brahman, When, howevor, Moksa 18 attuiued, ib is 
realized that it is depondout on Brahman as His organiu part and in 
that senso non-differont from lun. Ut amples the destiuelion of 
narrow egoity, bub not the anmbhulation of individuality us is tho ponl 
of the Advaita school,  Nimbürka's ideas on Moksi or salvation 
therefore are the logical outcome of his theastie mind whieh sedi to 
find a place for the devotional soul without completely merging it in 
Brahman, 

The first two chapters containmg the metaphysical portiou ot the 
work is now issued as Volume £ consisting of 474 pages, Volume TI 
will comprise the remaining two chapters and indexes for both the 
volumes. The latter is expected also to be published during this your 


B. S. GUHA, 
20th February, 1940. General Sen etary, 


Royal Asiatic Society of Bengal. 
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FIRST CHAPTER (Adhyàya) 
FIRST QUARTER (Pada) 


Adhikarana 1: The section ontitled ‘Enquiry’. 
(Sütra 1) 
SÜTRA 1 


^ THEN, THEREFORE, AN ENQUIRY INTO BRAHMAN,” 
THE EXPLANATION OF THE BRAIMA-SÜTRAS ENTITLED VEDANTA- 
PARIJATA-SAURABITA, COMPOSED BY THE REVEREND NIMBARKA. 


An enquiry is to be instituted, at all timos, into the Highost 
Porson, —Ramii’s Husband, donoted by the term “ Brahman”, the 
greatest of all because of Bis infinite, inconceivable and innato 
nature, qualitios, powers and so on,—by one who has studied the 
Veda with iis six parts}; who has been assmlod with doubt, 
arising [roni texts which icach? that the fruits of works are both 
transitory and eternal? ; who has, for that very reason, enquired into 
the science which is concerned with the consideration of religious 
duties, ^ and has, thereby, gained the knowledge determinod therein 5 
regarding works, their kinds and thoir fruits ; m whom, as a conso- 
quence, there arisen a disregard (for worldly objects), that is the 
result of a diserimmation between the finitude and eternity of the 


1 Tho sx parts are :—(a) Siksdé or the science of proper articulation and 
pronunciation, comprising the knowledge of letters, accents, quantity, the use 
of the organs of pronunciation, and phonetics gencrally, but especially the laws 
of euphony peculiar to the Veda, (b) Chandahs or treatises on metre; 
(c) Vydkarana or treatises on grammar; (d) Newukia or treatises on the 
explanation of difficult words; (e) Jyoisa or treatises on astronomy; and 
(f) Kalpa or treatises on cerermonials, The first and second of these Veddngas 
are said to be intended to secure the correct recitation of the Veda, the third 
and fourth the understanding of it, the fifth and sixth 1t8 proper employment 
at sacrifice. M.W , p. 1016 

2 Prakystena karoti we prakmanam, tad-vad väkyam. 

3 Lo. Whose mind is assailed with doubt owmg to the contradictory 
teachings regarding the fruits of works, somo texts declarmg that the fruits 
of works are transitory, while others declaring that they are eternal, Cf. 
Y.K., 1,1,1, 

& T.e, the Pürva-mundmsà. 

5 Lo. the Pürva-mimdmsá. 
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fruits of the knowledge of works and Brahman respectively, the 
former being surpassable, the latter non-surpassablei; who wishes 
for the grace of the Lord; who 1s covetous of having a vision of 
Him; to whom the spiritual preceptor 1s the only God; who has 
whole-hearted devotion for the holy spirrtual teacher; and who 1s 
desirous of final release—this 1s the sense of the introductory text. 


The commentary entitled ‘Vedainta-kaustubha’, composed by 
the reverend teacher Srinivasa. 


Panegyric 


1. I worship the holy Swan ?, Sanaka and others 3, the Divine Sage *, 
and Nimbabhiskara5. May a devotion for Lord Krsna 
arise in us through their grace. 

9 bow down to the feet of Lord Krsna, in reference to whom 
alone the mass of scriptural toxis does not come 
into mutual conflict, whom those who aro engaged in 
meditation and Yoga obtain, and who is to be worshipped 
constantly by Varuna and Indra with mind sud spoech. 


Finding that the people on earth were being deluded by various 
sorts of false arguments, Lord Vasudeva, the Highest Person, the 
Lord of all, and the one identical material and efficient, cause of the 
entire universe, assumed the form of the son of Pavrüáara 9 and com- 
posed the Vedanta-treatise, called the ' S&riraka-mimüms& '7, with a 


+ le.m whose mind has arisen a disgust for al] worldly pursuits and objects, 
since he has apprehended the great distinction between tho fruits of works, 
viz. ordinary worldly objects and heaven, and the frut of the knowledge 
Brahman, viz salvation, Even heaven has an end, but not so salvation, and 
even hoaven is not the highest end, but salvation is, See V.K., 1.1.1. 

2 The Swan Incarnation of Brahma is supposed to be the Founder of the 
sect of Nimbdérka 


3 The Four Kumd)as, Sanaka and others, the second spiritual teachers of 
the sect. 


4 Le, Nárada, supposed to be the third spiritual teacher of the sect and 
tho immediate guru of Nambárka. 
5 Te, Nimbarka. 


$ Pardéara 18 supposed to be the father of Vydsa, the reputed author of 
the Brahme-stiras, 


7 There is difference of opinion as to why the Vedünta-sütras or the 
Brahma-süiras are called the * Süriraka-mimümez!. According to the Ratna- 
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view to augmenting in the people knowledge and devotion regard. 
ing Himself and establishing the Highest Brahman in a manner 
beyond doubt. Then, the supremely merciful reverend Nimbarka, 
the founder of the sect of the reverend Sanatkumara, composed a 
commentary, very difficult to understand, called the 'Vedàünta-pàn- 
jala-saurabha’ (Fragrance of the Heavenly Flower of the Vedanta), 
as an explanation of the texts of the Sáriraka-mimümsà Then, 
again, through his command, and with a view to benefiling the 
avide, the ‘Vedanta-kaustubha’ (Gem of the Vedanta), which is easy, 
concise and explains the sense of the ‘Vedanta-panjata-saurabha’, is 
being composed by me, his disciple, following the path recommended 
by him and wishing to obtain, his favour, 


If it be argued : our purpose being served through an enquiry 
into religious duties simply, what is the use of an, enquiry into Brah- 
man, ?—we reply: sce rehgious duties yield non-permanent fruits, 
an enquiry into Him 1s to be undertaken for the sake of obtaining 
unsurpassed, and infinite bliss. 


Here the word ''then" implies ‘succession’, and not any other 
sense, there being no previous distinct mention. It cannot be said 
that ın conformity with the statement, viz. ‘ The word “om” and the 
word “ atha ” formerly issued forth from the throat of Brahman, and 
hence both are auspicious’, (the word “ atha ”) hero indicates aus- 
piciousness,—because this treatise being auspicious by itself m sound 
as well as in meaning, does not await any other auspiciousness; 
because good luck 1s obtained through the mere hearmg of it ; and 
because in the very same way, the other meanings of the term 
“then”, viz. special prerogative and the rest! are not appropriate 
here, Moreover, à word, pronounced with one particular sense in 
view, should not be employed in any other sense, Here the intended 
sense 1s ‘succession’, since the word “ therefore" refers to something 


prabhā commontary on 8.B., they are so called because they treat of the 
Brahman-hood of the embodied soul. (* Sai trako jivas tasya Brahmatua vicdro 
mimamsa.’ P. 64, Kasi ed., Part I.) 

According to Baladeva, however, Brahman is *Züria' or embodied 
since Seripture declares that the whole umverso is the body of tbe Lord. 
Hence the Veddnta-sitras are called the ‘ Sdériraka-mimdmsd’, because they 
deal with Brahman, the dariva (the embodied), G.B. 1.1.12. 

1 For the different meanings of the term ‘atha’ vide A K., p. 311, line 8. 
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previous. Hence, the word “then” has tho sense of ‘succession’ 
only; the word “ therefore” implies the reason. 

The reality which is obtainable by one who is devoted to the 
sound-Brahman,—in accordance with the tollowmg and other 
scriptural amd Smrti texts, viz. ‘He who does not know the Veda 
does nob know Him, the Great’, ‘Thero are two Brahmans to be 
known, the sound-Brahman and what 1s Higher. Those who know 
the sound.Brahman go to the Higher Brahman’. (Maitri 6 22),— 
and which 1s possessed of the characteristics to be mentioned hére- 
after, 1s the object denoted by the term ‘Brahman’, The word 
“ enquiry ” denotes a desire for the knowledge of the desired Brahman. 

Although the supplial of the verb (in tho indicative mood, vir. 
‘arises °’) 18 appropriate here thus: “ Then”, ie. afterwards, “ thoro- 
fore", i.e. for this reason, an “ enquiry into Brahman ” arises, it being 
possible for peoplo with insight to have a spontaneous dosiro for 
enquimng into a particular object (viz. Brahman) (without being 
definitely told or enjomed by Scripture io do s0), yot in, concordance 
with the text: ‘O, the self verily is to be seen, to be hoard, to be 
thought, to be meditated on, it is to be enquired into’ (Brh, 2.4.5; 
4.5 0), we must understand here a grammatical concordance with a 
word implying injunction, viz. ‘should arise"! In accordance with 
the scriptural text: ‘Desiring for release, ono should sce the solf 
in the self alone’ (Brh. 4.4.23), tho words ‘one who desires for 
release’ m the instrumental case, are implied here—such ig the 
construction of the words (in the sūtra) 2, 

Here the term “ then", mplying ‘succession’, means: After the 
knowledge regarding the nature of religious duties, the means 
thereto, the mode of performing them and them fruits—wluch form 
the subject of the enquiry into religious duties.8 Thus, having 
studied tho Veda with its parts,4—being first properly 


1 That is, we can of course make the sùira complete thug:‘Then, there- 
fore, an enquiry into Brahman (amses)' but 1b 13 better to complete rt thus: 
“Then, therefore, an enquiry into Brahman (should arise)’, and make the siira 
an injunction and not a plain statement. 

2 Thus, the entire sūfra really means: ‘(Mumukgund) athdto Brahma- 
jüasá (kartavyé)’, or ‘(By one who desires salvation) then, theroforo, an 
enquiry into Brahman (should be made)’. 

è Le, tne Parva-mimaimsd. 

4 See footnote (1), p. 1. 
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mitiated, as enjomed by the text ‘One’s own scripture should be 
studied’; havimg found, m a genoral way, the texts which are mutual- 
ly contradictory, some depicting the non-permanence and others 
the permanence of the fruits of works thus : ‘Undecaymg, indeed, 
is the good deed of one who performs the Cütur-amüsya? sacrifices? 
(Ap S.8. 8.1.13), ‘We have drunk tho Soma-juice, we have become 
immortal’ (Rg. V. 8.48.34), ‘Where there would be no heat, no cold, 
no weakness, no opponents’ and so on 5, and, ‘Just as here the world, 
gbttined through merit perish’ (Chand. 8.6.1), "That (work) of his 
has an end’ (Brh. 3.8.10), "Phe permanent, verly, cannot be 
obtained through the non-permanent (Katha 12.10), ‘ What is not 
made is not (obtamed) through what s made’ (Mund. 1.2.12), * Frail, 
indeed, are these boats of sacrifices’ (Mund. 1.2.7), and so on.; being 
thereby assailed with doubt; and unable to determine (the exact 
naturo of the fruits of works) in particular, one, with a view to ro- 
moving 16 (viz the doubt), proceeds to make an enquiry into religious 
duties, and having, through such an enquiry, determined properly 
the nature of works, the mode of performing them and their fruits, 
one comes to have such a knowledge, -after that, this is the sense 7 
The word therefore" moans ‘because of the reason’. That is, 
the enquiry into Brabman should be undertaken, because the fruit 
of works are ascertained to be finite and surpassable from the scriptural 
passage : ‘Just as here the world acquired by work perishes, so 
exactly hereafter, the world acquired by merit perishes’ (Chand. 8.1.6), 
and from the Smrti passage: ‘ ‘‘ The worlds beginning with the world of 
Brahma come and go, O Arjuna”’ (Gità 8.16); secondly, because 


1 A simular passage is found in Tart. Ar, 2.15, p. 153. 

2 Name of the three sacrifices performed at the begmning of the three 
seasons of four months. Vide Ved. In., p. 269, vol. 1, 

3 P.1, vol. 1 

* P. 139, line 3. 

5 These texts denote the permanence of tho fruits of work. 

9 These texts denote the non-permanence of the fruits of works, 

7 That is, first a man studies (a) the Veda and finds mutually contra- 
chetory statements about the fruits of works, (6) This leads hum ta study 
the Pürva-mimmsü, with a view to learning the real nature of works and their 
fruts, and he finds that the fruits of works are not everlasting (c) This leads 
him to study the Vedanta, with a view to attammg what is permanent, viz. 
salvation. Hence the term ‘atha’ means that the Veddénia ıs to be studied 
afte: the study of the Veda and the Pérva-mimdmsa, 
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that the knowledge of Brahman has a fruit which 1s unsurpassed 
and endless 19 ascertained fiom the following semrptural and Smrti 
passages: ‘Knowing him alone, one surpasses death, there is no 
other 10ad to salvation? (Svet. 3 8.), ‘ When men will roll up the sky 
hke a piece of leather, then there will be an end of misery, (even) 
without knowmg the Deity ’1 (Svot. 6.20) ‘Knowing the Deity, 
they are freo from all fetters’ (Svet. 1.8; 215), ‘He who, having 
searched the self, knows it, attains all the worlds and all objects of 
desires’ (Chand. 8.7 1.3), ‘The person, of ihe size of a thumb ofily, 
abides m the self? (Katha 4.12), ‘Knowing him one surpasses death, 
there is no other path to salvation °’, t“ Many people, purified by the 
penance of knowledge, have come to be of my nature’? ’ (Git& 4.10), 
“He who possesses knowledge attains me’ (Gità 7.19), * * Knowing me 
one attains peace’? ' (Gita 5.20) and so on; and, finally, because we find 
that one who is unacquainted with the self has been consured in 
Scripture as a wretched fellow and s» self-killer, in the passagos : 
‘Verily he who, O Gargi, departs from this world, without knowing 
this Imperishable, is a vile and wretched creature’ (Brh. 3.18.10) ; 
"Those worlds are said to be sunless, surrounded by blind darkness. 
To them they go, after death, whosoover are destroyers of tho solf.' 
(Īsā. 3) and so an2 

Anticipating tho question: By whom (is this enquiry to be 
undertaken)? (we reply): By one, who has grown indifferent to the 
fruits of works and so on because of those reasons (stated above); 
who, on hearing that the direct vision of the Lord is the special cause 
of salvation, has come to be seized with a strong inclination to have such 
a direct vision, which inclination is generated by proper discrimination, 
itself generated through it (viz, hearing); who is desirous of the grace of 
the Highest Person alone; who looks upon the spiritual preceptor as the 
only God; who has approached the spiritual teacher ; who has whole- 
hearted devotion for the spiritual teacher ; and who is desirous of final 


| Le. When the impossible will be possible, the sense being that the 
knowledge of Brahman ie the only means of patting an end to meres, 

2 That is, the enquiry into Brahman is to be undertaken because of three 
reasons, viz.: (1) because the fruits of works are not lasting and unsurpassed, 
(2) because the knowledge of Brahman leads to infinite bliss, i.e. salvation, 
and (3) because those who do not know Brahman, ther self, aro censured ns 


worthless creatures, The ward “ atch” (—thexefore) m the siira imphes there 
three reasons. 
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release,—such is the construction,—in accordance with the following 
scriptural passages: viz. ‘Having examined the worlds acquired by 
work, let a Brihmana bo indifferent to them’ (Mund. 1.2.12), When the 
seer sees the golden-coloured Creator, the Lord, the Person, the 
source of Brahmi, the wise man, having discarded merit and 
demerit, and stainless, attains supreme identity’ (Mund. 3.1.8), 
, ‘When he sees the other, the Lord who is propitious and His great- 
ness, he comes to be freed from sorrow’ (Mund. 3 1.2; Svet. 4.7), 
~ Thmking itself and the Mover as different, then favoured by Him, 
it goes to immortality’ (Svet. 1.6), "The knot of the heart is broken, 
all doubts are solved and his works perish, when He, who 1s high and 
low, is seen’ (Mund. 2.2 8), ‘He can be obtamed by him alone whom 
He chooses. To him this self reveals its own form’ (Katha 2 23), 
‘One who has come to be freed from sorrow sees Him who is without 
active will and His greatness, through the grace of the Lord’ 
(Svet. 3.20), ‘For the sake of this knowledge, let him, with fuel in 
hand, approach the teacher alone, who is versed in Scripture, and 
devoted to Brahman. To him, who has approached him, whose 
mind 1s completely calm, and who 1s endowed with tranquillity, the 
wise teacher truly told that knowledge of Brahman, through which 
he knows the Imperishablo, the Person, the True’ (Mund. 1.2.12-13), 
“Be one to whom the preceptor is a God’ (Tait. 1.11), ‘To one who 
has the highest devotion for the Lord, as for God so for his teacher, 
to that great-souled ono these matters which have been declared 
become manifest’ (Svet. 6.23). 
enquiry concerning Brahman!! The genitive case: ‘concerning 
Brahman’? expresses the object, in accordance with the rule “The 
subject and the object (take the genitive case) when they are used 
along with a word ending with a krt-affix’ (Pan. 2.3.65, SD.K. 623).3 
‘The enquiry concerning Brahman’ is à compound with the object- 
genitive,4 in accordance with the rule ‘The genitive is compounded, 
when used along with a word ending with the krt-affix (and the 
compound comes under the category of the BSasthi-tat-purusa)' 
(K,V.S, 1817, quoted in SD.K. 708).5 


1 Brahmano jijRàsá. 2 Brahmanah. 
3 P, 452, vol. 1. 
4 T e. a genitive denoting an object. 5 P. 496, vol. 1. 


E 
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Brahman is none but Lord Krsna, the substratum of m- 
concervable, infinite, unsurpassed, natural and greatest naturo and 
qualities and so on, omniscient, omnipotent, the Lord of all, the 
cause of all, without an equal or a superior, all-pervading, and the 
one topic of all the Vedas, as known from the followmg scriptural 
and Smrti passages, viz.: ‘He grows and causes to grow, hence 
Ho 18 called the supreme Brahman’, ‘ Who 1s omniscient, all-knowing’ 
(Mund. 1.1.9, 2.2.7), ‘Supreme is his power, declared to be of various 
kinds, and natural is the operation of his knowledge and strength’, 
(Svet. 68), ‘This is the Lord of all’ (Brh 4 4 22), ‘Hum, the supreme 
and great Lord among the lords, Him, the great God among the gods’ 
(Svet. 6.7), ‘He has no work or organ, nothing 1s scon to be equal 
or superior to Him’ (Svet. 6 8), ‘The Lord of mattor and soul, the 
Lord of the attributes’ (Svet. 6 16), ‘Tho Ono God is hiddon in all 
beings, all-pervading, and the inner soul of all beings’ (Svot. 6.1.1), 
‘Krena alone alone is the Supreme Deity. Lot ono meditate on 
Him’ (G.P. T3), «I am the source of all, ovorything originates from 
mo” ' (Gita 10,8), * ** There is nothing else higher than mo, O Dhanaii- 
jaya”? (Gita 7.7), «I alone am to be known through all the Vedas”? 
(Git& 15.15) and so on. (This explains the term “ Brahman, ”.) 

(Now, the explanation of the term “‘ jijfiasi’’:) Knowledge 
with regard to Him (viz. such Brahman) alone, i. the desire with 
regard to the knowledge of one so desired (viz. Brahman),—this is 
the sense. Scripture declares this in the Brhadiranyaka passage: 
‘0, the self is to be seen, to be heard, to be thought, to bo meditated 
on’ (Brh. 2.4.5; 4.5.6), as well as ım the Chàndogya passage: ‘ But 
the Plenty alone is to be enquired into’ (Chand. 7.93.1) In the 
passage: ‘ʻO Maitreyi, the self is to be seen! the suffix ‘tavya’ has the 
sense of ‘fitness’ simply, in accordance with the aphorism ‘The 
suffixes “krt” and “tro” are used in the sense of fitness’ (Pan. 3.3.169; 
SD.K. 2822 2), because tho direct vision of Brahman is not something 
to be enjoined,’ it being estabhshed to be the intimate and inner 
means to salvation by the following texts.—'The knot of the heart 
is broken, all doubts are solved and his works perish, when the soul, 


1 P. 205. 2 P. 569. 
* That is, the above quotation sumply means that the Self (Brahman) is 


jit or worthy to be seen, and not that the Self should be seen,-—~no injunetion 
here with regard to seeing See p. 9, footnote 4. 
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the Lord! is seon' (Mund 2.2.8), ‘Stainless, he attains a supreme 
identity’ (Mund. 3.1 3), ‘When he sees his glory, he becomes freed 
from grief? (Mund 3.1.2, Svet 4.7), ‘“ Then knowing mo in truth, 
he forthwith enters ito that''' (Gità 18.55), and so on Thus, with 
a view to having an access to ‘seemg’,2—which 1s known from another 
text, which consists in a direct vision of the Lord, and which is the 
unique means to salvation,—346 is meditation ’,3—whuch 1s an intimate 
and inner means to it (viz. ‘seemg’),—that is enjomed hero By 
the term ‘knowledge’, the reverend Bàdar&yana designated, m the 
aphorisms, the very same thing (viz. meditation), which 1s a synonym 
for the words ‘contemplation’, ‘knowledge’, ‘supreme devotion’, 
‘steadfast remombrance’, the rule being thai tho aphorism and the 
text indicating the subject-matter (viz. the Upanisad-texts) must 
both have the same meaning. Now, here also, the texts denoting 
the subject-matter are of a grealer weight, as they, as the primary 
object, are authoritative by themselves; and hence, the meamng of 
the aphorisms 1s to be interproted in accordance with them alone, 
otherwise they cannot stand in a relation of subject-matter and what 
treats of the subject-matter.5 In Scripture, ‘hearing’ € and ‘thinking’ ” 
are laid down, as means io ‘moditation’,® since these two also are 
indirect means to the attainment of salvation. Thus, having ascer- 
tained that the Vedinta-texts are concerned with demonstrating the 
nature, attributes and the rest of the Lord, one approaches a preceptor, 
who has directly mtutted the nature and the rest of Brahman, the 
object to be worshipped demonstrable by the Vedànta-texts, and 
learns the meaning of those texts from him who has himself realized 


1 Correct reading ‘Tasman dyste parduae’, or when he, who is high and 
low, 1s seen Vide Mund. 2.2.8, p 31, C.U, p 528 

2 Sravana. 3 Nididhydsana. 

4 That is, in the above text (Brh.) the Lord 1s not enjoined to be seen 
but to be meditated on, meditation leading to seeing or direct vision which is 
the immediate cause of salvation, 

5 That is, the Vedánta-sütras lay down what is contmned in the Upantgads 
Henco tho Veddnta-sitiras are the wisuyin or what treat of the subject-matter, 
and the Upanisad-texts are the vigaya, or the subject treated. Now, the vsayen 
and the visaya must, evidently, refer to the same thing. And here, the visaya 
bemg of a greater force, the wsayzn must be understood in accordance with 
the visaya, or the süiras are to be understood in the light of the Upameads, 
Hence as the latter enjoin meditation, the former must also do go. 

9 Sravana, 7 Manana. 8 Nididhyasana. 
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that meaning directly. This is ‘hearing’ ‘Thinking’ is a kind of 
reflection, by means of arguments which are in conformity with 
Scripture, with a view to making the meaning of what has been 
‘heard’ and taught, the object of one's own realization.? ‘Moditating’ 
means a ceaseless contemplation on the object of ‘thinkmg’, which 
(contemplation) is the unique cause of a direct vision (of the Lord). 
Accordingly, this (viz. the above Brhadaranyaka-text) is an, apirua- 
vudhi? concernmg ‘meditation’, smce (salvation is) absolutely 
unobtamable (without meditation).* E 

The oxplanation of the (above-quoted Chàndogya) text ‘The 
Plenty’, etc., may be seen under the explanation of the aphorisin 
‘The Plenty, etc. (Br. Si. 1.3.7). 

The resulting meaning 18 that salvation can be obtained by an 
individual, eternally fettered, and desiring for salvation, who was, 
by chance, looked upon (with favour) by Madhusüdana at tho time 
of his birth, who has practised the group of means (to salvation), who 
has worshipped the feet of his preceptor, and who has a direct vision 
of Brahman, obtained through the hearing of, thinking upon and 
meditating on Him, knowable through the Vedanta, 


1 That is, a man first ascertains that tho Veddndu-toxta demonstrate the 
Lord, and then approaches & teacher and learns tho meaning of those toxts 
from him, 

2 That is, for reahzing directly for hunself what he has so far accepted on 
the authority of his preceptor. 

9 An 'apürva-vidhi! is a vidhi which enjoins something that is absolutely 
necessary and indispensable for the production of the desired result, e g. when 
ab is enjomed : "The ree-grams are to be sprinkled over with water’, 1b is meant 
that without this sprmkkling, the desired result, viz. the samskdra of these rice- 
grains or making them fit for being used in a sacrifice cannot be attamed by any 
other means, Hence, here the vidhi with regard to the sprmkling is an ‘apirua- 
vidhi’. In the very same manner, the above Brhadaranyaka text : ‘Tho self 
should be seen, be heard, be thought, be meditated on’, lays down an *apürva- 
vidhi’ regarding meditation, Since without meditation, the dosired result, viz. 
salvation, cannot be attained by any other means. 

For the different kmds of vidhis—viz. apiirva, myama and pari-samkhya, 
s0 V R M., pp. 41-43. 

* This finishes the explanation of the Brhadáramyaka text ‘O friond, the 
self should be seen’, eto. 

* Vide V.R.M., p. 133 ; also p. 142, where it is said that only one man in 
a thousand is looked at with favour by Madhusüdana at the time of his birth, 


and that not by chance, but because of the merits accumulated through thousands 
of previous births, 
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Salvation means attaining the nature of the Lord, resulting from 
the cessation of the bondage of matter in 1ts causal] and effected 
forms, as known from tho scriptural text. “Having atiained the 
form of supreme hght, he is completed in his own form" (Chünd. 
83.4; 8.12.2, 3); as well as from the aphorisms: ‘Because release is 
taught of him who takes his stand upon it’ (Br. Si. 1.1.7), ‘And 
(Serrpture) teaches m it the union of thus with that’ (Br Sü 1.1.20) 
and so on, and from the Smrti passage, viz : "The attamment of the 
Lord, characterized by a feeling of unsurpassed joy and happiness, 
exclusive and absolute, is supposed to be an antidote (to the disease 
of transmigratory existence)’, ‘ “Many people, purified by the penance 
of knowledge have come to attain my nature"" (Gità 4.10) and so 
on. The word ‘nature’ 3 has been explamed by the Lord Himself 
in the passage ' “‘Rosorting to this knowlodge, they have come to have 
similarity with me" (Git& 14.2). This we shall expound more 
clearly in the chapter dealing with the fruit.4 

Then, in answer io the enquiry :—Of what nature is the individual, 
desiring salvation? Of what nature is his bondage ?—the scriptural 
truth is being considered now, in order that those who desire for 
salvation may have an easy access to Scripture. 

Now, there are three kinds of reality, distinguished as the sentient, 
the non-sentient and Brahman, because in the aphorisms as well, 
a trinity of reals has been mentioned, viz. the object to be enquired 
into (ic. Brahman), the enquirer (ie. the sontient), and maya (i.e. 
the non-sentient) which consists in the three gunas and is the original 
cause of his (viz. the enquirer’s) nescience, as otherwise the very 
enquiry will be impossible; and also because of the following scriptural 
and Smrti texts, viz. ‘By knowing the enjoyer, the object enjoyed 
and the Mover, everything has been said. This is the threo-fold 
Brahman’ (Svet. 1.21). ‘Perishable are all beings, the changeless 
is called the Imperishable’ (Gita 15.16), ‘But the Highest Person is 
another, declared to be the supreme self’ (Gità 15.17) and so on. 

Among these, the sentient substance is different from the class 
of non-sentient substances; is of the nature of knowledge ; possessed 
of the atiributes of being a knower, being an. agent and so on, of the 


1 Le. pradhdna, the primal matter. 
2 I.e. the body, an effect of pradhüna. 
3 Bháva. 4 Viz, the fourth chapter. 
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form of an Ego, has us very nature, existence and activity under the 
control of the Lord, is atomie in size, different m every body; and 
subject to bondage and release. As has been said: "The mdvidual 
soul is of the nature of knowledge, under the control of the Lord, fit 
io be associated with and dissociated from a body, atomic, different 
in every body, possessed of the quality of being a knower and that 
which they call, endless But through the grace of the Lord, verily 
thoy know 1, the form of which is associated with begmningless Maya 1 
The (ever-) free, the bound and the bound-freed,? (such are the three 
broad classes of souls), and then again it should be known that there 
is a multitude of divisions (of these, viz. the evor-free, etc.) ". (DS, 
1-2).3 There are scriptural and Smrti texts, as well as aphorisms to 
this effect, viz.: ‘Venly, different from this (soul) consisting of the 
mind ıs another internal soul, consisting of intelligence’ (Tait. 2.4), 
‘Just as a lump of salt is without an inside and an outsido, and is 
entirely a mass of savour simply, so, verily, O! this solf is without 
an inside or an outside, and 1s entirely a mass of intolhgenco simply’ 
(Brh. 4.5.18), ‘Here this person becomes selfilluminating' (Brh 
4 3.9 14), *O | undecaying, verily, is this self, possessing mdestructible- 
ness as its attribute’ (Brh. 4.5.14), ‘Now he who knows: “ Loi mo 
smell this", which self is he?’ ‘This porson who among tho sonses 
is made of knowledge, who is the hght within tho heart’ (Brh, 4.3.7). 
“This, verily, is the person of the essence of intelligence who seos, 
- . . . hears, tastes, smells, thinks and knows’ (Praána 49), 
"There is, verily, no cessation of the seeing of the soer, because it 
(ie. the soul) ıs indestructible ; there is, verily, no cessation of the 
hearing of the hearer, because it 1s indestructible; there is, verily, no 
cessation of the thinking of the thinker, because it is indestructible ; 
there is, verily, no cessation of the knowing of the knower, because 1t 
is indestructible’ (Brh. 43.23), ‘** By whom, O'! should the knower 
be known?”? (Brh 24.14, 4.5.15), "This person simply knows’, 
"The seer does not see death, nor diseaso, nor, again, suffermg’ 


1 That is, the real nature of the soul is distorted through 119 connection. 
with müyà or matter and karma, yet individuals can know the real nature of 
their selves through the grace of the Lord See V R.M, pp. 20-21. 

2 That is, the souls which were bound once, but are freed now 

3 For details, see V R.M. 

* Quotation incomplete. The correct quotation 13 * , who sees, touches, 
hears, smells, testes, thinks, knows and acts’, Vide Praéna 4.9, pp. 41-42. 
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(Chünd. 7. 26.2). ‘He is the best person, . . not remembering 
tlis appendage of the body’ (Chand. 8.12.3), ‘So exactly do the 
seer’s sixteen parts, going to the Person, on attainmg the Person, 
merge in (Him)’ (Pra$na 6.5), ‘ ‘Just as the one sun manifests the 
entire world, so O Bharata, does the owner of the field (viz. the mdivi- 
dual soul) manifest the whole field (viz. the body)’ (Gita 13 34), * A 
knower, for that very reason’ (Br. Si, 2.3.19), ‘An agent, on account 
of scripturo havmg a sense (Br. Sü. 2.3.32).1 ‘I am thou, verily, 
© Deity ! he is I, I am Brahman, thus I bow down to the Death of 
death’, ‘He shming alone, everythmg shines after him; through his 
hight all this shmes’ (Katha 22.15), ‘He alone makes him, whom 
he wishes to lead upwards from these worlds, do good deeds. He alone 
makes him, whom he wishes to lead downwards from these worlds, 
do evil deeds’ (Kaus, 3.8), * Whether He may make him do good or 
evil, not even thereby is the Lord in fault’, ‘The individual soul is 
small in power, not independent and insignificaut’;? ‘Atomic, 
verily, is this soul. Those two, merit and demerit, bind it’, ‘The 
mdividual soul should be known as the hundredth part of the tip of 
a hair, divided a hundredfold, yet it is capable of infinity’ (Svet. 
5.9), ‘Verily, (the soul) is perceived to be like the trp of tho spoke 
of a wheel only, and insignificant, through its quality of buddhi, and 
through its own attributes’ (Svet. 5.8), ‘(There 1s the mention, 
of departing, going and returning’ (Br. Sü 2.3.19), ‘If it be said, 
not atomic, because Scripture declares what is not that, (we veply:) 
no, because the topic 1s somothing else’ (Br. Sü. 2.3.21), ‘ That designa- 
tion 1s on account of having that quality for its essence, as in the 
case of the Intelligent soul’ (Br. Si. 2.3.28);3 ‘The Eternal 
among the eternal, the Conscious among the conscious, the One 
among the many, who bestows objects of desire’ (Katha 6.13), “A 
part, on account of the designation of a plurahty ' (Br. Si. 2,3.42),* 
“There is indeed another different soul, called the elemental soul,— 


1 These texts and aphorisms set forth the essential nature of the individual 
soul, viz. that it 1s knowledge by nature, a knower, an agent and an enjoyer 

2 These texts also set forth the essential nature of the soul, viz. its 
dependence on the Lord for its activity and 16s non-difforence from Him in that 
sense. 

3 These texts and sūtras set forth the mze of the soul, viz. its atomioty. 

4 These texts and aphorisms set forth the number of the souls, viz. that 
there is a plurality of souls 
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he who being overcome by the white or dark fruits of works, attains 
a good or bad bth. . . . Because of being deluded, he does not 
see the Lord, the causer of action and dwelling within the self. He is 
borne along and defiled by the properties of matter’ (Maitri. 3.2)! 
‘An unborn one, verily, lies by, enjoymg. Another unborn one 
discards her, who has been enjoyed’ (Svet. 4.15), ‘ Stainless, he 
attains a supreme identity’ (Mund. 3.13), ‘He does not return 
again? (K.R. 2), *Nonaeturn, on account of scriptural texts’ (Br. Si. 
4.4.22) * and so on. DR 

Tho non-sentiont substance is of three kinds, viz. what 1s derivod 
from matter, what is not derived from matter and time 8 As has beon 
said:-— What is derived from matter, what is not derved from mattei 
and timo,—these are held to be the non-sentiont. (The second is) 
denotable by the term 'm&y&', ' pradhüna' and tho rost, and there are 
distinctions of white and the rest in it, although it is the samo’ 
(DS. 3). Among these, the substance which is tho substratum of the 
three gunas is the prükrta It is eternal as well as subject 10 changes 
like transformation and so on, as declared by the following scriptural 
iexis:— A cow she is white, black and red, without beginnmg and 
end,* the progenitress, and the source of all beings, milking all wishes 
for the Lord’ (Cal. 5), ‘There is an unborn one red, white and black, 
producing many progeny of the same nature’ (Svet. 4.5) and so on; 
by the Smrti passages, vız.: ‘ This, consisting of the three gunas, is 
the souree of the world and is without beginnmg and end’ (V.P. 
1.2.21a),5 ' Non-senbient, for the sake of another, ever-changing, 
consisting of the three gunas, the field of works—such is said. to be the 
form of prakrta' and so on; as well as by the following aphorisms: 
‘Tt has a sense, on account of its subordination to Him’ (Br. Sā. 
1.4.8), “As in the case of the sacrificial ladle, for want of any specifi- 
cation’ (Br. Sā. 1.4.8), ‘But that which has light for its cause, 
because thus, in fact, some read’ (Br. S&. 1.4.9) and so on. The 


edel 


1 Quotation. meorrect, Vide Miri, pp. 369, 871. Correct quotation 
translated, 


2 These texts and aphorisms set forth the liability of the souls to bondage 
and releasa, 

3 Prükrta, am Gkria and hala. 

* Correct reading *anáda-vat? or without sound, For correct quotation, 
vide Cal. 8, p. 230. 

5 P.14, 


(sd. 1. 1. 1. 
ADH. 1.] VEDANTA-KAUSTUBHA 15 


gunas are sattva, rajas and Lamas. That very prakrti, bemg trans- 
formed, through its own gunas, into the body, the sense-organs, the 
mind and intelligence of the individual souls, and through being a 
hindrance io salvation, 1s said to be the cause of the bondage of the 
mdividual soul. It ıs the cause of the universe, beginning with the 
mahat and ending with tho cosmic egg, and 11s products are to be 
known as non-permanent, 

Next, the aprakrta 1s a non-sentient substance, absolutely different 
fron? prakrti consistmg of three gunas and time, occupies a region, 
different from the sphere of prakrti, and ıs denoted by the terms 
‘eternal manifestation’, ‘the region, of Visnu’, ‘the supreme void’, 
‘the supreme place’, ‘the world of Brahman’ and so on, as declared by 
the following scriptural texts and aphorisms:—‘ Of the colour of the 
sun, beyond darkness’ (Svet 3.8; Git&i 8.9), ‘He who is is Master 
in the supreme voxl', "That supreme region of Visnu the wise see 
always’ (Nr Pür. 6.10; Skanda 15; Mukti 2.77, Vasu 4), ‘But the 
man, whose chanoteer 18 intelligence, and the mmd, the rems, attains 
the end of the road, the supreme place of Visnu’ (Katha 3.9), ‘Having 
obtamod the soul, I become united with the uncreated world of Brah- 
man’ (Chand. 8.13.1), ‘He doos not return again’ (K.R, 2), ‘Non- 
return, on account of scriptural toxts’ (Br. Si. 4.4.22) and so on; as 
well as by the following verses m the Maha-bharata—viz.: ‘Whom 
they call prakrti, the eternal, because He is the original source of all 
beings—the Divinity, without beginning and end, the Lord Nara. 
yana, Hari. His supreme place is manifested beyond the abode of 
Brahmi, That celestial, luminous plaço which the gods do not see, 
more brilhant than the sun, and fire, ıs the place of Visnu the Great, 
and through its own rays, O king! it is difficult to be seen, by gods 
and demons. The ascetics endowed with penance, infused with aus- 
picious decds, perfected by Yoga, great-souled, and devoid of ignorance 
and delusion, go there to Lord Narayana, Hari, the adorable. Having 
gono there, they do not, O Bharata, return to this world agam. This 
place is, O king, eternal and undecaying, for this, O Yudhisthira, is 
always the proof of the Lord. Highor than the seat of Brahma is 
that supreme place of Vignu, which some people who are endowed 
with knowledge and intelligence, and want to reach the supreme place, 
know to be pure, eternal, luminous and the supreme Brahman. That 
place 1s immonsely holy, full of holy families, going where men do not 
grieve, do not return, do not feel pam. But those Sattvatas attain 
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here the place of Brahman’. The same thing xs found in the Gita, 
Compare, e g. the statement by the Lord, viz " "Through His grace,! 
you shall obtam supreme peace and an elernal place" ' (Gità 18 62). 
And through the beginningless desire of tho Lord, 16 is manifold m 
forms, as the objects of His enjoyment and of His ever-froe souls, and 
not lable to any alternations of evolution and the rest; since 16 is 
beyond time, m accordance with the text: ‘That manifestation, of 
which time, composed of Kalis? and minutes, 1s not the cause of 
transformation Your eight-fold attributes and lordship, O Lord; are 
natural and supreme’. Next, time is a species of non-sentient sub- 
stance, different from both the prakrta and the aprikrta, eternal and 
all-pervading, in accordance with the scriptural text; ‘Now, eternal, 
verily, are the soul, matter and time’; and also because m, the text; 
'"'Existent alone, my dear, was this in tho bogmning" ' (Chand, 
6.21), the existence of time, denoted by tho torm ‘boginning’, is 
declared; as well as on account of tho Smrti passego =- Tho Lord 
Time is beginningless, and has, O Brahmin, no ond.’ (V.P. 1.2.2043), 
"There can be no apprehension in the world which doos not involve time.’ 
lt is the special cause of the convontional usos (of such torms) as 
“past”, ‘fature’, ‘present’, ‘simultaneous’, ‘lasting’, ‘quick’ and so on; 
assisting n the creatión and the rest; and the spocial causo of the con- 
ventional use (of different measures of time), beginning with the 
paramanu and ending with the parürdha.* Since it is well-known 
from the Puranas, no detailed account is given here. All objects 
derived from prakrüà are dependent on time. But although time is 
the regulator of everything, 1t is itself regulated by tho Supreme Lord, 
in accordance with the text: ‘Who is a knower, tho Time of time, 
possessor of attributes, omniscient ’ (Svet. 6.2). 

The meaning of the word “ Brahman " has already been expounded. 
above. He is Lord Krsna, an abode of groups of qualities like Creator- 
ship of the world and the rest, to be mentioned. hereafter, and is denoted 
by the words‘ Supreme Brahman’, ‘ Narayana’, ‘Vasudeva’ and so on. 
As has been said: ‘Let us meditate on Krsna, on Hari, with eyes like 


Scene manner aaO 


1 Correct quotation ‘tat-prasddat’ and not ‘mat-prasddat’. 

2 Kal@ is a particular division of tame, M W., p. 261. 

à P. 15. 

+ A paramdnu is the time taken by the sun to traverse past an atom of 
matter and so on. Vide V.R.M., p. 38, for details, 
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lotus, on Brahman, supreme and adorable, free by nature from all 
faults, and one mass of infinite auspicious qualities, and having the 
vyühas! as His limbs’ (DS 4). 

The mutual differences among these (three) substances, viz the 
sentient, the non-sentient and Brahman are taught by the texis 
contained respectively in the different chapters (treating of these 
three) and indicatmg the respective peculiarities of the quahties 
and nature The non-differenco of the sentient and the non-sentient 
is taught im the following texts —‘“Existent alone, my dear, was 
this ın the beginnmg, one only, without a second” ' (Chand. 6 2.1), 
"The self, verily, was this in the boginnimg, one only’ (Ait. 1.1.1), 
‘Thou art that’ (Chand. 68.7; 698; 6103; 6.11.8, 612.31; 
6.13.3; 6.14.3; 615.3, 6.16.3), ‘This soul 1s Brahman’ (Brh. 4 4 5), 
‘All this, verly, is Brahman’ (Chind. 314.1), ‘I am you, vonly, 
O revorend Deity’, ‘Then ho knows the self alone “I am Brahman’’’. 

In this way, the two kinds of texts being both authoritative m 
their primary and literal import, the sentient and the non-sentient, 
though of different natures (from Brahman), yot are non-different 
from Brahman, because they have their existence and activity under 
His control,—just as the sense-organs, though of different natures 
(from the vital-breath) are yet non-different from the vital-broath, 
because they are under its control, as is well-known from the dialogue 
between the vital-breath and the sense-organs in the Chindogya: 
‘Verily, they are not called speech, eyes, or mind, but called the vital- 
breath alone’ (Chand. 5.1.15). Hence the view of the author of the 
aphorisms is that Brahman, the object to be enquired into, is both 
different and non-different from the sentient and the non-sentient. 
For that very reason, there is no necessity for enquiring into the two 
realities (viz. the sentient and the non-sentient), and the doctrine that 
through the knowledge of one, there is the knowledge of all? fiis m 
well. As has been said: ‘Henco, all knowledge concerning all objects 
is true, since they, as declared by Scripture and Smrti, have Brahman 


1 The wyithas are Vasudeva, Samkarsana, Pradyumna and Aniruddha. 
Vide V.R.M., pp. 47-49, for details. 

2 Vide Chand 6.1 ff The sense is that the süjras recommend an enquiry 
into Brahman alone, and not into the sentient and the non-sentient, not because 
these two are unreal, but sumply because by enquiring inta Brahman, the Cause. 
we come to know of the sentient and the non-sentient too, the effects, and 
hence no separate enquiry is necessary. 

€ 
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for their essence, —tlus is the view of those who are versod in tho Vodas, 
and tho Trimiy of Reals too is established by Seripture and aphorisme ? 
(D.$.7) The following aphorisms may be referred to: “A part, on 
account of the mention of variety, and otherwise, some even read. the 
status of a fisherman, a knave and so on? (Br. Sā. 2.342), ‘But on 
account of the mention of both, as 1n the case of a snake and its cou’ 
(Br. Sit. 3.2.27), ‘Or, like the substratum of light, because of being 
light’ (Br. Si. 3.2 28) and so on. Dotailed explanations may be seon, 
further on. . 

Since this aphonsm (Br. Si. 1.1.1), ascertaming the meanmg of 
Serrpbure, 18 of the nature ot an mtroduction, the mdispensable factors 
(1n the study of a particular subject) are also mentioned virtually by 
it, with a view to encouragmg people with insight to (the study ot) 
Serpture. Theso are’ the person, entitled (to the study), the topic, 
the relation and the purpose! Among those, one who is desirous of 
release and possessed of the stated marks? is the person entitled (to 
the study of the Vedanta), The topic is tho Lord Vasudeva, the 
Highest Person, denoted by the term ‘Brahman’ and the rest, omnis. 
cient, the substratum of natural, inconceivable and finite attributes 
and powers persisting as long as He Himself doos, the Conirollor of 
Brahma, Rudra, Indra, matter, atoms, time, karma, and Naturo, who 
1s absolutely untouched by faults and who 1s tho substratum of a 
natural difference—non-difference from the sentient and the unon- 
sentient. ‘The relation is that between, a topic and what treats of the 
topic? The purpose here is salvation, characterized by attaining the 
state of the Lord 


Here onds the section entitled ‘The enquiry’ (1). 


Comparison of Nwnbárka's reading and interpretation with the readings 
and interpretations of Samkara, Raménuja, Bhaskara, Srikantha 
and Baladeva.* 

Samkara 
Interpretation different. According to Nimbfrka, the term 
“atha” (= then) signifies: ‘after the study of the Veda and the Pürva- 


1 Adhikürin, visaya, sambandhu, prayojana 2 See above, pp. 11-14. 
3 Beo above, p. 9 of the book and footnote 5 there. 
4 Only the pomis of differences will be noted, 
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mimàmsa'. But according to Samkara, this 1s not the case. He 
points out that the study of the Pürva-mimáms& is by no means an 
essential pre-requisite to the study of Brahman There 18 no essential 
connection between the enquiry into religious duties and that into 
Brahman On the contrary, there is an absolute difference botween 
them as regards the result and the object of euquiry.? The result 
of the former is the attamment of worldly and heavenly enjoyment, 
which 1s somothmg to be accomplished, while the result of the latter 
15 salvation, which 1s not something to be accomphshed, being eternal 
and over-aecomplished This bemg so, the essential pre-requisite 
to the enquiry into Brahman 1s not tho enquiry into religious duties, 
but the acquisition of the four qualifications 3,—viz (1) discrimination 
betweon oternal and non-eternal objects, (2) aversion, to the enjoyment 
of the objects of sonso, here or hereafter, (3) possession, of self-restraint, 
tranquillity and the rost ^ and (4) the desire of emancipation.5 


Ramanuja 
Reading and interpretation same, only much more elaborate. 
Rāmānuja pomis oub that the two Mimàmsüs—viz. the Karma- 
mmaüàmsü and the Brahma-mimàmsà constitute one connected whole, 
the first naturally leading to the second,9 and enücises at length, in 


this connection, the Samkarite view that the enquiry into Brahman 
does not necossarily presuppose the enquiry mlo religious duties." 


Bhaskara 


Inteal mterpretation same, but import different. Bhaskara 
develops here his peculiar doctrine of jnina-karma-samuccaya, or 


1 ŠB. L11. 'Dharmajüfüsdydh prdg api adhata-Veddntusye Brahma- 
Jufüsopapatleh', p. "1 

2 $.B. 11.1. ‘Dharma-brahma-jiyjidsayoh phala-)ijfdsya-bhedacca? (p. T+). 

3 Sadhana-catustaya. 

4 Te. gama (control of the internal organ, viz the mind), damu (control of 
the external sense-organs), wparat» (mdifferonco to worldly pursuits), twiked 
(endurance of the opposite extremes, like heat and cold, pleasure and pain, 
eto.) sraddhd (faith 1n. the sorrpbure and the spiritual teachers), and samddhdna 
(deep concentration). 

5B. LIL ‘Nuydnatya-vastu-nvekah, thdnutrdrtha-phalabhoga-vudgah, 
dama-damdada-sádhana-sampat, mumukguivah ca’, 

6 Sc. B. LLL. ‘Vaksyats ca Karma-brahmu-mimimsayor aikasastryam', 
etc, p. 2, vol. 1 (Madras ed.). 

7 Op, cit., pp. 5-13, vol 1. 
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combination of knowledge and work. Thus, according to both 
Nimbarka and Bhàskara, the enquiry into Brahman should be under- 
taken after an, enquiry into religious duties, but for different reasons. 
According to Nimbürka, the prior study of the Karma-mimümsü 
convinces us of the transitory nature of the fruits of karmas, and this 
naturally leads us to the study of the Brahma-mimimsa, with a view 
io aitainmg a permanent fruit therefrom, viz salvation. For this 
reason, we study first the Pürva-mimáms&, and then the Uttara- 
mimimsé or the Vedanta. 

But accordmg to Bhaskara, we enquire into Karmas before 
enquiring into Brahman for quite different reasons, viz. (1) We do 
not enquire into Karmas first and then into Brahman, because the 
former are transitory, the latter not, but we enquire into both Karmas 
and Brahman, for the very same reason, viz. bocause we know that 
they both play an equal part m the attainment of salvation, Salvation 
can, be obtamed through a proper combination of knowledge and works, 
and unless we first know the nature of the works themsolvos, wo camot 
possibly decide which kinds of works are to be resorted to and combined 
with knowledge, and which kinds to be avoided and not to bo so coms 
bined. Tt is for this reason, that we first study the Karma-mtnümsü, 
and then the Brahma-mimümsà, and combine the obligatory works 
with knowledge, avoiding those that are undertakon for selfish onda, 

(2) Further, the Vedanta deals with various kinds of meditations 
on the subordinate parts of sacrifices—, e.g. the meditation on tho 
udgitha and so on. But unless we are first acquainted with the 
nature of those sacrifices themselves, such meditations are not possible. 
It is for this reason also that we first study the Karma-mimimsa, 
and then the Brahma-mimimsi.1 

Bhaskava also criticises here the Samkarite interpretation of the 
term “atha ’”’ 2 

Srikantha 


Literal interpretation same, but import different. That is, 
Nimb&rka and Srikantha both agree that the Brahma.mimimsa is 
to he studied after the study of the Karma-mimaimsa, but the reason 
for this, as given by Srikantha, is different from that given, by Nim- 
bürka. We have already seen the reason given by Nambarka. But 


nr 


1 Bh, B. 111, p. 2. 


Ga 


2 Op. cit, pp. 3-5. 
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according to Srikantha, we must first study religious duties and then 
Brahman, because the two stand m a relation of worship (àrádhanà) 
and the worshipped (&rádhya), cause (hetu) and effect? means 
(sidhana) and end (sidhya)3. The proper performance of Karmas 
purifies the mind But unless we first know the nature, ete of Karmas, 
we cannot perform them properly, ie. chooso the right ones (mtya 
and namwoittaka ones) and avoid others (kimya ones), and unless we 
perform karmas properly, our mind 18 not purified, and unless our 
mind is purified, there can, be no riso of knowledge in 1t. It 18 for this 
reason that we should first study the Karma-mimamsa and then the 
Brahma-mimümsà 4 Like Ràmàánuja, Srikantha holds that tho 
Karma-mimimsa and the Brahma-mimamsa form one and the same 
treatise.’ 
Baladeva 


Interpretation different, According to Baladeva also, the word 
** atha” means ‘immediate sequence’, but he points out that 16 cannot 
be said that the study of the Karma-mimàms& 1s an essential pre- 
roquisite to the study of the Brahma-mim&msà, for it is often found 
that even one who knows the Karma-mimams& by heart, but who is 
deprived of the company of the good, has no desire to enquire into 
Brahman, while one who does not know the Karma-mimaàms&, but 
is purified by truthfulness, prayer, otc. and associates with the good, 
has a natural inclination to enquire into Brahman. It cannot be 
said also that the term “atha " means that the enquiry into Brahman 
can be undertaken only after the acquisition of the four-fold quahfien- 
tions, viz. discrimination betwoen the eternal and the non-eternal and 
the rest, as held by Samkara, for these cannot be acquired unless one 
first associates with the good and the holy.’ 

Hence, what the term “ atha " means is as follows:—A man who 
has properly studied the Veda and has understood its meanmg m a 
general way, who has faithfully performed the duties incumbent on 


18KB 111, p 34, Part L 

2 Op. cit, pp. 37, 39, Part 1, 

3 Op. ot., pp. 39, 43, Part 1. 

4 SK.B. 1.1.1, pp. 33, 39, 43, 50, 68, 70, Part l, Of course Srīkantha is 
not a Jfidna-karma-samuccaya-vddin like Bhdskara. 

$ $K.B 1.1.1, p. 33, Part 1. 

9 GB 111, pp. 24-25, chap 1. 
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his own stage of life, who is truthful and so on, whose mind has become 
purified by the performance of duties m a dismtorested spirit and who 
has come mto contact with a knower of truth, should then commence 
an enquiry into Brahman, for then he is convinced that the fruits of 
works undertaken with selfish ends in view are but transitory, while 
Brahman alone 1s the cause of eternal happiness.! 

Thus, the five pre-requisites to the enquiry into Brahman are:— 
(1) Study of the Veda (2) Proper performance of the duties incum- 
bent on one's own stage of life. (3) Purification of the mind by sich 
performance of works m a disinterested spirit, (4) Association with 
the good and the holy — (5) The consequent acquirement of tho faculty 
of diserunimnatiig between the permanent and the non-permanent, 
disgust for non-permanent worldly objects and desie to know the 
permanent 1n details 

Al the commentators agree m holding that tho word “atah” 
means “because the fruits of Karmas are transitory, whilo the know- 
ledge of Brahman alone leads to eternal bliss’. 


Adhikarana 2: The section entitled "Tho Origin’. 
(Sütra 2) 


SUTRA 2 


“ (BRAHMAN IS THAT) FROM WHOM (ARISE) THE ORIGIN AND TIE 
REST OF THIS (WORLD)." 


Vedanta-parijata-saurabha 


Now, with regard to the characteristics of Brahman, the author 
states the correct conclusion: 

That very Lord—the substratum of infinite attributes like 
omniscience, etc. and tho ruler of Brahma, Siva time and the rest, — 
from whom arise the origmation, subsistence and dissolution “of this”, 
ie. of the universe,—endowed with manifold combinations, the 
abode of innumerable peculiaritics of names and forms and tho like; 
and the form of which is inconceivable,—is Brahman, the object of 
the above statement (viz. Sü. l.l.l)—this is the meaning of the 
characterizing text, i 


* Op, cit, pp. 19-20, chap. 1. 
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Vedanta-kaustubha 


Brahman, called Lord Krgna, great in qualities, powors and nature, 
has been established m the provious section. Now, with reference to 
the enquiry: What are His characteristics’—the same Being (viz. 
Brahman) is being demonstrated, as having the qualities of ‘ bemg 
the agent of the origin and the rest of the world’, ‘boing omniscient’, 
“being true’ and so on, 

^ Hero the words “of this” denote the effect, viz. the world; and. 
the words “from whom” denote the cause. The word ‘Brahman’ 
is to be supplied here from the previous aphorism. And, there being 
an, universal correlation between the terms ‘yat’ and ‘tat’, the term 
‘tat’ too must be supphed here.t 

(Next the compound '*janmàüdi" is explamed —) ‘That of 
which “ origin” 1$ the beginning’—1s “janmadi”, i.e. creation, sub- 
sistence, dissolution and salvation. This is a Bahuvrihi compound 
of the tad-guna-samjfiàna type.” 

That “from whom”,—1e. the Lord, the Highest Person, the 
Lord of all, omniscient, omnipotent, the supreme cause and the ruler 
of all,—arise the origination, subsistence, dissolution, and salvation, 
“ of this”, i.e. of the world, which 1s manifested by names and forms 
connected with enjoyers (viz. the souls) divided variously; which is the 
constant abode of the enjoying of place, time and fruits; and the 
composition of which 1s beyond the grasp of reasoning—is Brahman. 
He alone is to be enquired into by those who desire for salvation,— 
this is the construction of the words 1n the aphorism. 


1 Thus the construction of the sūtra is:— Janmady asya yatah Brahmanah 
tatah’. 

2 Thoro aio two kinds of Bahumiha, viz. tad-gunu-samgñäna ond atad-guna- 
samjñāna. Tn the former case, the compounds, the noun (wesya) has direct 
connection with and ımplios tho words compounded (videsanas), e.g. when 1b is said 
‘Bring the man with long ears * (Lamba-karnam dnaya), the bringing of the man 
imphes the bringmg of his attribute, viz. the ears, as well and the man (visegya) 
and his ears (videsanas) are directly connected. In the latter case, there is no 
such direct connection between ihe compound and the words compounded, e g 
when it 1s said ‘Bring the man who has seen the soa’ (Drsta-sdgaram ünaya), 
the bringing of the man does not imply the bringing of his attribute, viz the sea, 
and there is no direct connection between the two. 

Now, 'Janmádi is a Bahuvrthi of the first kind and hence 15 includes in 
1ts meaning ‘janma’ too. 
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There are senptural texts to this cffect,—beginning :— Bhrgu, 
tho son of Varuna approached his father, (with the iequost) “Sir, 
teach me Brahman”? (Tart. 3 1), and continumg-—‘ “From, whom, 
vorily, all these bemgs arise, by whom they, so born, hve and to whom 
thoy go forth and enter,—-enquwe into that, that is Brahman,” ’ 
(Tait 3.1), ‘Brahman is truth, knowledge and infinite (Tait. 2.1) 
aud so on, (The meanmg of the first of the above iwo texts 18:—) 
‘From whom’, ie from Lord Purusottama, ‘all these beings’, ie all 
objects from the mahat down to a tuft of grass, ‘arise’—hereby the 
ovigmation (of the world from the Lord) 1s indicated. ‘By whom, they, 
so born, hve',—hereby the subsistence (of the world m Brahman) 18 
indicated. ^" They enter’,—hereby the dissolution (of the world into 
the Lord) is shown. ‘To whom they go forth,—moaning— whom 
they attain after tho destruction of all karmas',—hereby salvation 
(of the souls) is mdicated. Here ‘origination’ means the expansion 
of the manifold consciousness of the sentient being, due to ils connoc- 
tion with a body and the rest; and ‘dissolution’ means its ontranco 
into the Cause (viz Brahman), resulting from the contraction, of its 
consciousness. This will be made clear under tho explanations of ihe 
two aphorisms, viz. ‘Dependent on the movable and the nmmovable’ 
(Br. Si, 2.3.16) and so on. The distinction (betwoon the sontiont 
and the non-sentient) is that the non-sentient is more primary, having 
a different form at the beginning of creation 1 

The meaning of the second toxt, on the other hand, is that 
Brahman possesses the attributes of truth, knowledge and infinitude. 
Here, the word ‘truth’ distinguishes the Lord from what is not true, 
the word ‘knowledge’ from the group of the non-sentient, and the 
word ‘infinito’ from the group of the sentient 

And, thus it is established that the characteristic mark of Brahman 
is that He, being the one non-distmet material and efficient cause of 
the universe, is possessed of truth and the rest He is the material 
cause ? in the sense of hemg the manzfestor, in a gross form, of His own 


1 That 15, the non-sentiont is more primary than the sentient im the sense 
that it is prior to the sentient in pomt of time. Right in the beginning of 
creation, the individual soul does not exist, in the sense that thore 1s nobody 
with which it may be connected, but pradhdna does, though not in the form 
of particular non-sentient substancos like stones and houses, ete, and the 


body comes to be evolved later on. Cf Sdmkhya theory of evolution. 
2 Upddünaiva. 
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natural powers, denoted by the terms ‘higher’, ‘lower’ and so on, 
and reduced to a subtle state, as well as of the effects, existent and 
inherent in them respectively. He 1s the efficient cause ! m the sonse 
of bringmg about a union of the sentient bemgs,—whose attribute of 
knowledge is in a state of absolute contraction being under the in- 
fluence of the past impressions of their own karmas which are begin- 
ningless, and is, thereby, unfit for bringing about the recollection, 
(in their minds) of the retributive experiences (to be undergone in the 
present birth),—with their respective karmas, and the respective 
instruments for experiencing them, through manifesting (in them) 
knowledge, enabling them to experience the fruits of karmas 2 

There is a Smrti passage too, conformable to the text dealing 
with the topic m hand, (1e. the above 'Paxttiriya text, 3.1) in the 
Moksa-dharma 3 Jt begms. ‘The Scripture which was mentioned 
by Bhrgu to Bharadvaja, who asked’ (Mahé. 12.6769b 4), and con- 
tmues. ‘‘* He, verily, is the Lord Vignu, celebrated to be infinite, 
abiding as the inner Soul of all bemgs, and difficult to be known by 
those who have not obtained the self, who 1s the creator of the principle 
of egoity for the production, of all beings, from whom arose the universe, 
about whom T have been asked by you here”’ (Maha 12.6784b- 
07862 5). 


1 Nimulatva. 

2 The Lord 1 the material cause of the universe in the sense that creation 
means the manifestation of His subtle powers of the sentient and the non- 
sentient into gross effects That is, durmg dissolution, the entiro universe of 
the sentient and tho non-sentient merges in the Lord and exists oan Him ina 
subtle state as His natural powers. Thon, in the beginning of & new creation, 
the Lord manifests these powers of the sentiont and the non-sentient (cit- 
akt: and acit-áalti), developmg them into grosser offects and producing, thereby, 
the universe of names and forms, 

And tho Lord is the efficient cause of the universe in the sense that He 
unites individual souls with their respective karmas, the results of these karmas, 
and the instruments for oxpericncing them—that is, the Lord : the efficient 
causo in the sense that Ho rogulates the destinies of individual souls m 
accordance with strict justice. Dunng dissolution, the begmningless im- 
pressions of past karmas get dimmed and confused; and at the time of a new 
creation, the Lord revives these impressions m particular mdividuals, thereby 
malang each individual undergo the fruits of his past works Vide V.R M., p. 63. 

3 ' Moksa-dharma is the name of a section of the twelfth book of the 
Mahda-bharata, from adhyaya 174 to the end. 

4 P, 604, line 7, vol. 3. 5 Op. cıt., hnes 22-24, 
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Tf it be objected:.—1In the Svetàévalara Upanisad, & multitude of 
causes is spoken, of in, the passage: ‘Time, nature, destiny, accident, 
elements and tho Person should be known as the Cause’ (Svot. 1.2), 
so what authority is there for separating specifically Vasudeva, the 
Highest: Porson alone as the cause of the world *—(then we reply:) 
Listen, A multitude of scriptural and Smrti passages is our authority 
for specifying the cause of the world Compae the followmg:— 
* Ha, tho One, who governs all these causes, connected with time and 
soul’ (Svet 13), ‘Ho who is a knower, the Time of time, possessed 
of attributes, omniscient ' (Svot. 6.2), ‘Of whom there 1s neither 
a creator, nor a lord’ (Svet 6.9), ‘Verily, Narüyana was One’ 
(Mahi. Up. 12), ‘Thon, thera was Visnu, Hari alone, without paris’, 
‘From Narayana is born Brahma, from Narayana is born Rudra’ 
(Nar, 1), ‘From the forehead of this bemg, wrapt up within himself 
in meditation, was born the Person, with three-eyes, tridont in band’ 
(Maha. Up. 1.7), ‘Krsna, the One, tho ruler, moving everywhere, 
18 an object of worship, He who, though one, yet appoum as many’. 
'** * Ka? is the name of Brahman, | am the * Ida’, i.o. the Lord, of all 
beings. We two have sprung up from your body, hence you have 
the name ‘ Keéava’”’, ‘I, Brahma, the primary Lord of people, am. 
born from Him, and you have sprung up from me’, ‘ Kyyna alone is 
the source of the worlds, and of their dissolution too’, ‘ Being created 
by Krsna the universe consisting of the sentient and the non-sentiont 
has originated’. ‘In the Veda, and m Ramayana, verily, in the 
Bharata and in the Pafica-ratra, Hari is celebrated everywhere, m 
the beginning, m tho end, and im the middle’ (Hari V. 162321). 
‘“I am tho origm of the entire world, dissolution similarly " ' (Gita 
7 6), ** There is nothing else higher than me, O Dhanafijaya”’ (Gita 
7.7), ° Tam the source of everything, everything originates from me" ' 
(Gita 10.8) and so on. The torms ' Hiranyagarbha’ and the rest, 
which we find sometimes in certain texts concerning the origm and so 
on of the world, should be known to be reforring to Brahman. Hence 
it is established that Lord Krsna, the Soul of all, the Lord of all, the 
one topic of all the Vedas, is the cause of the world. 


ES 


Here ends the section entitled ‘ The Origin’ (2), 
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COMPARISON 
Samkara 


Reading and intorpretation same Of course, consistently with 
his doctrine, Samkara must hold that hero the term ‘Brahman’ 
denotes ‘Iévara’ or the lower Brahman, 


Adhikarana 3. The section entitled ‘That 
which has Scripture for its source’. (Sütra 
3) 
SÜTRA 3 


E 


* Because (BRAHMAN HAS) ScRIPTURE FOR His Sourcn.”’ 
Vedanta-parijata-saurabha 


With reference to the enquiry: What 1s the proof of His existence ? 
The author states the correct conclusion :— 


Of Whom “ Scripture” alone 1s “ the source", 1o the cause of 
knowing,1—that vory reality, characterized as havmg the stated marks, 
is denoted by the term ‘Brahman’, 


Vedanta-kaustubha 


Thus, it has been pointed out by the aphorism concerning enquiry ? 
that Brahman is the object to be enquired into, and it has been 
pointed out by the aphorism concerning characteristic mark 3 that 
the characteristic mark of Brahman, is to be the cause of the origin 
and the rest of the world and possess truth, etc. Now, with reference 
to the enquiry. What 1s the proof with regard to Him—the proof is 
being stated. 

On the doubt, viz. whethor Brahman, having the stated marks, 
is to be arrived at through inference, or has the Veda alone for His 
proof,—the prema facie view being that He 1s to bo arrived at through 
inference, smce we know from the scriptural text. ‘From whom 
speech turns back’ (Tait. 2.4, 29) that Brahman cannot be known 
through speech (16. texts),— 


1 This oxplams the compound ‘sdsiza-yont’, 
2 Viz Br ü. 1.1.1. 3 Viz Br, Si. 1.1.2. 
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(We reply ) Brahman cannot be arrived at through inferonec, 
but has the Veda for His proof. Why? “ Because (Brahman has) 
Scripture for His source”. That means “ Seripturo ", 1e. the Veda, 
is the “source ”, Le. the cause, the informant, the proof, with regard 
io whom,—that object is * Sastra-yoni?; and “ Sistra-yonitva " i8 
the stato of bemg *' Sastra-yoni »__on account of that, i e. on account 
of having Scripture for His proof! The correct conclusion is that 
Brahman has the Veda alone for His proof, 

If ut be said. For the sake of simplicity, 16 18 well-said that Braliman 
has Scripture for His source, and thus to say that Brahman has 
Scripture for His source, 1e. has the Veda for its proof, serves our 
purpose, (1e. is not m, conflict with our view),—(we reply’) No, 
Brahman, cannot be arrived at through inference, because the phraso: 
* Because (He has) Scripture for (His) source” indicates a reason. 
which excludes any other proof except Scripture. 

Tf 16 be sail: How 38 it known that He cannot bo arrived at through. 
inference ‘(we reply ) There has been some room for tho suspicion, 
that Brahman can be arrived at through inference, since the middle 
term (or the reason), viz. ‘the state of being an offoct’ 2, stated ahove, 
proves the world to be due to a creator. With a view to romoving 
1t, that significant word 4 is used hore (in this sūtra), in accordance 
with the following scriptural texts.—Viz.: ‘The word which all the 
Vedas declare’ (Katha 215), ‘That with regard to which all tho 
Vedas become one’ (Tait. Ar. 31115), * “I ask you about Brahman, 
set forth in the Upanisads” ' (Brh. 3 9.26 6), ‘He who does not know 
the Veda, does not know Him, the great’ (Tait Br. 3.12.07 7) and 
so on, and the following Smrti passages: ‘ ‘‘By all the Vedas, 1 alone 
am to be known” * (Gita 15 15), “ ‘In the Veda, in the Ramayana, 


1 Ths explains the compound ‘sash a-yonrtvat’. 

? Küryyatva. 

3 That is, it has been laid down in Sūtra 1.1 2 that the world 1s an effect. 
This suggests the inference ;— Whatever is an effect has a creator. 

The world is an effect, 
r., the world has a crcator (viz, Brahman), 

This suggestion is negatived by Satu 1.1.8, which explicitly says that the 
Brahman has Scripture alone for His proof, and never inference. 

4 Viz, ‘sasirat-yonr’ 

5 PO18. Reading ‘yatrackam’. 

5 Correct reading : ‘prechdmt’. 

* P. 302, vol. 3. 
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vorily, in the Bharata and in the Pafica-ratra, Hari 1s celebrated 
everywhere, m the begmnmg, m the end and in the middle’” (Hariv 
16232 1), ‘We bow down to that wherem lies the eternal basis of all 
speech’ and so on. 

If ıt be said. On the ground of the inference: ‘All objects having 
parts, hke the earth and the rest, have a cause, because they are 
effects, like pots and the rest’, Brahman 1s established to be the cause 
of the world, since none else can be such a cause, and this bemg so, 
why trouble about the Veda ?—(we reply’) no, because, tho very fact 
that the elements hke the ether and the rest have an origin bemg not 
known by anyone without the Veda, that they ate eftects 1s not estab- 
lished, and hence the reason 2 18 itself wnestablished 3 

It cannot be said also that the omgin of the elements is to be known 
through the Veda, and the fact that they are effects being proved 
through this, the reason * 18 not unestablished—, for, m, that case too, 
Brahman, the cause of the world being known through the Veda 
alone, the inference becomes futile, and you virtually come to our 
side. Thus, even ın, the case of well-known, effects like a house or a 
shoot, Brahman, cannot be inferred from the reason ‘producibleness’, 
1b being possible to suppose the earth, the seed, water, men and so on 
to be their causes, and unreasonable to magine an unseen cause 
(viz. Brahman). 

This should be understood here: wherever something is found to 
be an effect, there it is possible also to arrive, by means of inference, at 
an individual soul, corresponding to effect, as the agent. But that 
the entire universe is an effect 1s not known without the help of the 
Veda. Hence, the creator of the world, too, can be known through 
the Veda alone, and never through a thousand inferences. Further, 
Brahman cannot be known through the evidence of perception, since 
the ordinary sense-organs are incapable of graspmg Him, as declared 


1 P, 1002. 
2 Vis Küryyalva or stato of being an effect 
3 That 18, 16 has been argued .— 

Whatever is an effect has a cause. 

The world is an effect. 

z^, the world has a cause 
Now, we cannot know that the world is an effect, unless we have recourse 
to Serrpture, and hence Scripture is needed even here too. 

£ Viz, Karyyatva or producibleness. 
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by the scriptural texts: ‘Not the sonse-organs, nor mforence,' ‘“ This 
knowledge is not attainable through mfcrence, dearest! Tt leads to 
proper knowledge only being told by another''' (Katha 29). That 
is, ‘Dearest!’ ‘this knowledge’ concernmg Brahman, 1s not to be 
overthrown by reason, or, is not capable of being attained thereby. 
"Told! by ‘another’, ie by an omniscient teacher who 1s vorsed in the 
Vera, 1b leads to right knowledge, as declared by the aphorism ‘On 
account of reasoning having no ground’ (Br Să. 21.11); by the 
Manu Smrti: ‘One should not apply reasoning to those concoptions 
which are verily inconceivable’; aud by the Maha-bharata’ ‘ One 
should not arrive at those conceptions which are verily meonceivable 
through reasoning. Thero can be no ascertammont of any deep 
meaning through reasoning which is without a basis’. Morcover, 
who but a mad man should say that Brahman, the causo of the world, 
who is not known entiroly and in every way even by omuisciont 
mantras and sages, who is difficult to be understood and who is 
possessed of infinite inconcervable qualities and powers, can be known 
through inference. 

lt 13 not to be apprehended: what then will become of such 
texts as: ‘From whom speech turns back’ (Tait. 2.4; 2.9) and so 
on?—for the meaning of these is that Biahman 1s not limiled. as 
being so much. This the author will state undor the aphorism: 
‘For the so-muchness of the topic mentioned’ and so on (Br. Bü. 
3.2.22). 

(An allernative explanation of the sütra:) If the compound 
 Sistra-youi” be disjomed as: ‘The source of Scripture’, then, too, 
the very same meaning is arrived al.1 The resulting meaning is that 
Brahman can be known through the Vedas alone,—breathed forth 
by Him, the omnisciont, and (as such) standing m an intimate and 
internal relation with Him,—and not through any extom(nal inference 
and the rest, magmod. by others. In that case, (ie. on the second 
interpretation), the topic of this aphorism will be the scriptural tox, 
viz. ‘Breathed forth by this Great Being is tho Rg.veda, the Yajur- 
veda and the S&ma-veda' (Brh. 2.4.10 ; Maitri. 632). And, on this 
mterprotation, tho eternity of the Vedas are not negatived, for what 
we admit is the issuing forth only (and not now creation) of what 1s 
eternally established, m accordance with the followmg scriptural 


1 Cf, SB. 1.1.3. 
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and Surti passages, viz : ‘By means of speech, which 1s devoid of 
form and eternal’ (Rg. V 8.75.61, Tat Sam. 261122), "Speech, 
without beginnmg and end, eternal, consisting of the Veda and celestaal, 
was created by the Self-born in the begmning, whence proceeded all 
activities’ (Mahé. 12 85343). Hereby, the cternal and non-derived 
form of Brahman is mdicated, since the Veda, which 1s prior to all 
derivative creation, was breathed forth by Him* This we shall 
explain lator on.6 Henco, it 1s established that Brahman has the 
Veda as His sole proof. 

Here ends the section entitled ‘That which has Scripture for its 
source’ (3) 


Adhikarana 4: Tho section entitled ‘Concord- 
ance’, (Sūtra 4) 
SUTRA 4 


“But THAT (VIZ. THAT BRAHMAN HAS SORIPTURE AS His sorm 
PROOF) FOLLOWS FROM THE CONCORDANCE (OF ALL SCRIPTURAL 
TEXTS WITH REGARD TO BRAHMAN) ” 


Vedanta-parijata-saurabha 


If an objection be raised, viz.: In as much as the entire Veda is 
concerned with action (i.e. injunctions and prohibitions), the Vedanta- 
texts too, which are concerned with a different topic, are solely 
concerned with injunctions by way of establishing the excellence of 
the agent, who is a part of sacrifices,—just as the artha-v&da texts 9 
are indirectly unanimous with the injunctivo-toxts, by way of estab- 
lishing their excellence. Hence, how can Brahman have Sornpture 
as His sole proof? 7—the correct conclusion is as follows: 


1 P 162, 2 P. 241, vol 1, 

3 P, 660, hno 22, vol. 3 

* That is, f Brahman were io breathe forth the Vedas, Ho must have a 
body (nose, ete.), but this body ıs not evidently composed of matter, hut is 
non-material, smce when He breathes forth the Vedas, there is no matter. 

5 Soo V.K 1.3 28-30. 

8 An ai tha-vdda 1s the explanation of the meaning of & procept, or eulogism. 

7 The sense of the objection 13: All Vedas set forth mjunctions or prohibitions 
with regard to action But besides the texts which directly or expheitly set 
forth the above, there are m the Vedas some texts which are merely indicative, 
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‘That’, ie Brahman alone, the object of enquiry and the 
cause of the universe, has Scripture for His proof, and not action and 
the rest, since the entire Veda 1s m concordance m proving Him 
alone. (The word) “samanvayat ” 1s to be expluned thus. ** Sama- 
nvaya" means concordance in respect of the primary import,—on 
account of that— samanvay&t" Or else, because there 1s concord- 
ance among the Vedas m point of proving Him alone,—so much in 
brief 

It cannot be said that such a concordance exists with regard to 
actions, since actions fulfil their purpose by simply giving vise to a 
desire for knowledge! To say that Brahman, is a subsidiary factor 
of sacrifices is a mere childish prattle, smce He is an independent 
Beimg as the regulator of all works, their agents and so on, and their 
instruments, and is the giver of fruits. On the contrary, works 
themselves are m concordance (with regard to Brahman) as assisting 
indirectly the rise of knowledge—which is a means to attaining Him,— 
by way of generating a desire for knowledge ? This is ascertained from 
the text concernmg the desire for knowledge.? 

If ıt be objected: It being established in Scripture that Brahman 
is not an object of the proof, viz. Word, just as He is not an object of 
the proofs, viz. perception and the rest,—Brahman, has not Scripture 
as His sole proof,—we reply: Brahman, the object of enquiry, has 
Scripture alone as His proof and not anything else, on account of the 
concordance of all the scriptural texts, directly or inditoctly, with 
regard to Him alone. Among these, there is a direct concordance 
among the texts concerning His characteristic marks, proof and the 


and not injunctive. And, these latter kind of texts are to be explained, not 
literally, but as eulogismg the dircet injunctive texts and thereby induectly 
forming a part of injunctions, ete., otherwise the integrity of the Vedas cannot 
be maintained. Hence, the Vedánia-texts too must be taken as not ostablishing 
Brahman, but as simply extolling the saenficer by identifying him with tho 
Supreme Soul and so on, and as such really concerned, with sacrificial acts. 

1 That is, the proper function of karmas 1s simply to purify the mind, and 
thereby oreate a desire for knowledge, Karma, thus, 18 & means and not an end, 
the way to truth and not truth itself Hence the Vedünta-texis, dealing as they 
do, with the Supreme Truth, cannot be concerned with mere karmas. Vide 
VPS. 3.4.28. 

2 Ye. knowledge is not an aviga of karma, on the contrary, karma is an 
«ga of knowledge. Vide V.P.S. 3.4.8. 

8 Viz Brh. 4.4.92, 
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rest, since they are (directly) concerned with Him; and there is an 
indirect concordance among the texts concerning the Sandilya-vidya,! 
the Paficigni-vidyi,? the Madhu-vidyà 3 and so on, as well as among 
those which are symbolic in nature. Or rather, there is a direct 
concordance alone among all the texts whatsoever, though leadmg to 
different procedures,9 amoe the topies of all these different texts being 
equally Brahman in essence, they are all to be understood in their 
primary and literal sense.6 It is not to be feared that in that case, 
the texts which are concerned with the denial of the object (viz. 
Brahman) will be precluded,’ since they too, as being concerned with 
denying any hmit with regard to Brahman’s nature, attributes and the 
rest, refer to the very same topic (viz Brahman). 


Moreover, we ask your Worship: Do you or do you not mean that 
Brahman is the object of the statement: ‘Brahman is not an object 
of knowledge’? If the first, then Brahman is proved to be describable 
and hence the proposition that He s not describable is set aside. If 
the second, then Brahman is describable all the more. Hence, the 
object of enquiry is Lord Vasudeva alone, ommscient, possessed of all 
inconceivable powers, the cause of the origin and the rest of the 
universe, known through the evidence of the Veda alone, different 
and non-different from all and the soul of all. All Scriptures are in 
concordance with regard to Him alone—this is the settled conclusion of 
the followers of the Upanisads (viz. the Vedántins). 


1 Vide Brh. 5.6.1, Chand 3.14.1-4. 

2 Vide Chünd, 5.5.4-10. Also V.K. 3.1 1. 

3 Vide Brh. 2.5.1-19 (whole section), Chand. 3.1-11. 

4 Vide e g Brh. 5 7-9, e£c.; Chind 3 18-21, 7.1-12, eto. 

5 The sense is that the various kinds of texts may impel a man to different 
procedures. Some may lead a man to moditate on Braiman directly as the self, 
others to meditate on Him as tho sun and 80 on. 

8 That is, even the texts concerning the various moditations and symbols, 
are to be understood as directly referrmg to Brahman, ie. to be interpreted 
literally, and not as referring to Brahman indirectly, ne. to be interpreted 
figuratively, as suggested before. This modifies the statement made immediately 
before that some texts are direct and primary, some indirect and secondary, and 
takes all to be equally direct and primary. 

7 Viz, ‘Nel, neti’ (Brh. 2.3.6) and so on. 

8 That is, the view that all texts are concerned with Brahman directly in, 
no way precludes the negative texts, since these negative texts also are concerned 
with Brahman equally. 


ES 
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Vedanta-kausiubha 


Thus, it has been said that Lord Krsna, the substratum of great 
qualities and powers and the non-distinct material and efficient cause 
of the world, has the Veda alone for His proof Now, with a view to 
confirming 1t, the author, by showing the concordance of the entire 
Veda with regard to that very Brahman, refutes the following objection, 
viz.; Tho entire Veda has been associated with action by Jaimmi who 
holds: ‘Since Scripture is concerned with action, there is purport- 
lessness of what does not rofer to it (viz. action)’ (Pi. Mi. Sā. 1.2.11). 
Hence, what is not concerned with action, being laid down as purport- 
less, the Vedanta-texts, too, all refer to action (otherwise they will all 
become purportless). Consequently, how can Brahman have the Veda 
ag His sole proof ? 

The term “but” disposes of the (above) prima facie view. “Thal”, 
ie. Brahman alone, the object of enquiry and the cause of the world, 
has Seripture for His sole proof. Why? “On account of concord- 
ance", ie. because there is concordance among all the Vedas with 
regard to Him alone. (The word "samanvay&t" is to be explained 
as follows:) "Samanvaya" means: ‘Concordance in point of entirety 
of statement’, —on account of that,— "samanvay&t", ie. the entire 
Veda is ın concordance with regard to denoting Brahman entirely or 
Lord Krsna, the object to be enquired into by one who desires salvation, 
the one identical material and efficient cause of tho world, having 
Scripture as His source (i.e. proof), the controller of matter, soul, timo 
and works, having His footstool honoured by the crowns (1.6. the bowed 
heads) of Brahma, Rudra, Indra and the rest, having His greatness 
untouched by any odour of fault, the abode of mfinite qualities like 
omniscience and the rest and to be approached by the freed. The 
following groups of texts are in concordance with regard to Him 
alone:—' From whom verily all these beings arise’ (Lait, 3.1), “From. 
bliss alone, verily, do these beings arise’ (Tait, 3.6), ‘From Him 
arise the vital-breath, the mind, and all the sense-organs’ (Mund. 
2.1.3), '"The existent alone, my child, was thus in the beginning, 
One only, without a second” (Chand. 6.2.1). “He thought: May I 
be many, may I procreate”? (Chand. 6.2.3), ‘From Narayana arises 
the vital-breath, . . . from Narayana arises Brahma, from 
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Narayana arises Rudra’ (Nar. 1), ‘There was verily, Nariyana 
alone, neither Brahma nor Idina (Maha. Up. 1.2), ‘Brahman, verily, 
was this m the beginning, one only’ (Brh. 1.4.10.11). ‘Brahman, 
verily, was this ın the beginning; he knew that self alone thus. “I am 
Brahman’, ‘From Him arose all this’, "Phe self, verily, was this 
in tho beginning, one only’ (Ait. 1.1.1), ‘From this self, verily, the 
ether originated’ (Tait. 21), ‘The word which all the Vedas record’ 
(Katha 2.15), “That, in regard to which all the Vedas are unanimous’ 
(Tart. Ar. 3.11.11), ‘Entered withm, the ruler of man’ (Tait. Ar. 
3.11.1.22), "To whom all the gods bow down’, ‘Brahman is truth, 
knowledge and mwfinite’ (Tait. 21), ‘Knowing the bliss of Brahman’ 
(Tait, 29), ‘Brahman is knowledgo and bliss’ (Brb. 39 28), ‘All 
this, verily, is Brahman’ (Chand. 3.14.1), ‘The self that is free from 
sins, without decay, without death, without grief, without hunger, 
without thirst’? (Chand. 8.71.3), Who is omniscient, all-knowing’ 
(Mund. 1.1.9; 2.2.7), ‘The knower of Brahman attains the highest’ 
(Tait. 2.1), ‘Brahman, verily, is all this’ (Brh. 2.5.1-14, 14 times) 
and so on. 


(Prima facie view.) 


An objection may be raised here:—The entire Veda is but a colloc- 
tion of five kinds of texts, called, injunction, prohibition, explanation 
or eulogy, sacred formule and name.3 Of these, ‘One, who desires 
heaven should perform the Jyotisjioma * sacrifice’ and so on, are 
injunctive texts. ‘A Brahmana should not be killed’ and so on, are 
prohibitive texts. ‘The wind, verily, 1s the quickest deity’ (Tait. 
Sam. 2.1.1 5), and so on are explanations or eulogisms. “Oblation to 
you’ (Tab. Sam. 1.1.15), *O, heavens, having the fire as your head’ 
(Rg. V. 8.44.1680; 7 Sat. Br. 2.3.4.11a 8), and so on are sacred formula. 
*Jyotistoma',9 ‘Asva-medha’ 10 and the rest are names,—thus we 
distinguish them. Thus, in the bogmning, in the aphorism: ‘Then, 


17,19. Reading: Yatrakay’. 

2 P. 181. 

3 Vadh&, msedha, artha-vdda, mantra, ndmadheyo. 

4 Name of a Soma-sacrifice, consisting divisions, Agnetoma and the rest, 


M.W., p. 427. 
ë P, 126, lines 1-2, vol 1. a P. I, ime 1, vol, 1. 
7 P. 182, Ime 7. 9 P. 163, hne 16. 


9 See footnote 4, above. 19 The horse-sacrifice. 
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therefore, an enquiry into religious duties’ (Pa. Mi. Si. 1.1.14), it is 
said that the Veda has meanmg as possessing the fruit to be attained 
through the myunctions regarding conceptions which are instrumontal 
to the Vedic studies. In the second aphorism which 1s concerned 
with mark, viz. ‘A rehgious duty has injunction for its mark’ (Pi. 
Mi. Sü. 1.1 22), it is established, on tho ground of the vyüpii: ‘What- 
ever has the Veda for xts proof, refers to action’, that ın the sphere 
of rehgious duties, injunction 1s the authority 9 Here a doubt arises 
as to whether the artha-vada-texts like ‘Tho wind is the swiftest 
deity’ (Tait. Sam. 2 1.14) are authoritative m the sphere of religious 
duties, or not With regard to it, the prima facie view is as follows: 
We have a text: ‘Since Scripture is concerned with action, there is 
purportlessness of what does not refer to it (viz. action)’ (Pū. Mi. Si. 
1.9.18). (It means.) Senpture, ie. the Veda, is ‘kriyirtha’, ic. 
has ‘action’ alone as its ‘purport’, or subject-matter or topic,—for 
this reason, the artha-vida-texts are not authoritative. What then 
are they /—anticipating this question, the text goes on to say that 
‘there is purportlessness of what does not refer to 1b’, ie. let there bo 
simply *purportlessness' or ‘meaninglessness’ of that which has not 
‘action’ for its ‘purport’, viz. of artha-vüda and the rest, and in the 
very same manner, of the Vedünia-texts as well. Even those (Ve- 
dànta-) texts which comprise injunctions regarding study: viz. ‘One’s 
own text should be studied’, cannot be reasonably said to be autho- 
ritative, since they are (really) concerned with Brahman, leading to 
no fruit.6 (Here ends tho prima facie view within the original prima 
facie view.) With regard to this, we state the correct conclusion: 
"Because of their unanmnuty with the injunctions, let (them be 
authoritative) through having the glorification of injunctions as their 


1 PB, 1, vol. 1. 

2 P.3, vol. 1. 

3 That 18, the inference is as follows:— 

Whatever has the Veda for its proot, refers to action 

A religious duty has the Veda for its proof. 

^, & religious duty refers to action, 1.0, 18 concerned with injunctions and 
prohibitions, 

£ P. 125, lines 1-2, vol. 1. 5 P. 39, vol. 1, 

§ That is, there are some Veddnia-texts, which do refer to achon, i.e. to 
injunction, yet they are not to be taken as authoritative, since ‘they really refer 
to Brahman who 19 outside the sphere of actions and fruits, 
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purport’ (På. Mi. Sü. 1.271). That is, since the artha-vàdas are 
unanimous with the injunctive texts, let them be authoritative 
‘through having glorification as their purport’, i.e by way of glorifying 
the matters to be enjoined. Similarly, in order to prevent the absolute 
purportlessness of the Vedanta-texts which are wanting 1n injunction 
and prohibition and teach an accomplished. object (viz. Brahman), it 
is reasonable to take them too as indirectly connected with action,— 
which 1s something to bo accomphshed,—as meluded under the 
very mantras and artha-vüdas, smce they (viz. the Vedània-texts) 
admit injunctions regarding the study of the Veda. But if they be 
taken to be independent (of action) they would lead to no frut, and 
hence they must be understood to have fulfilled their purpose through 
estabhshmg the agent, who is a part of a sacrifice (and not to be 
mdependent of action). Among these, the texts concerning the 
‘that’ (viz. Brahman) and ‘thou’ (viz. the individual soul)? glorify 
the deity and the agent of the sacrficial act, and the knowledge 
concerning 1t (viz. tho ‘that’) called the ‘higher knowledge',3 glorify 
the fruit. (Thus, we conclude:) The Vedània-texts are not concerned 
with Brahman, but are like the artha-vida-texts, since they are con- 
cerned with proclaiming the excellence of the agent, who is a subordi- 
nate factor m a sacrifice. (Here ends the original prima facie view.*) 


(Author’s conclusion.) 


To this we reply: 5 No, because this is à mere imagination, m- 
vented by you; and because (on the contrary), works, being gonerative 
of knowledge which. is a means to salvation, indirectly refer to Brahman, 
alone, as declared by the scriptural text:—* The Brihmanas desire 
to know this self through the study of the Veda, through sacrifice, 
through penance, through fasting’ (Brh. 4.4.22). Here, if in the 
statement ‘They desire to know through sacrifice’, there be a direct 
connection, of the instrument, viz, ‘sacrifice’, with the meaning of the 
root,§ as im the sentence ‘He desires to go by the horse’, then the 
sacrificial act should be known to be serving the purpose of knowledge 
(Le. helping the rise of knowledge), and thereby referring to Brahman. 


1 P, 42, vol. 1. 

2 Qf the famous text ‘Thou art that’ (Chand. 6.8.7, ote ) 

3 Vide e.g. Mund 1.1 4-8. 

4 Tt began on p. 35. 

5 The correct conclusion begins here 6 Viz. ‘vd’ to know. 
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Tf, on the other hand, owmg to the primacy of the desiderative suffix, 
there be a connection with the meaning of the suffix, it should be known 
to be serving the purpose of desire, (i.e. helping the rise of a desire 
for knowledge), to be a subordinate factor of knowledge through 
that desire and io be referrmg to Brahman thereby. And, the fact 
that action, is a part of knowledge will be stated under the aphorism 

* And, there 1s dependence on all, on account of the text concerning 
sacrifico, as in the case of a horse’ (Br. Sù. 3.4.26). 

It cannot be said, also, that the reality to be known from the 
Vedünta (viz. Brahman) is a subordinate factor of sacrifices,—since 
He is self-dependent as the controller of all works, their agents and 
them imstruments. Nor can it be said that the Vedanta-texis are 
subsidiary parts of injunctions like the artha-vidas, smce the former 
have been referred to in a different context and aro not in proximity to 
injunctions, Nor can it be said that the Vedinta-toxts load to no fruit, 
teaching, as they do, something which is neither an injunction nor a 
prohibition,—since the knowledge of Brahman, who is to be known 
from the Vedanta, leads to a supremely excellent fruit, viz. salvation, 

Tf it be said: As we read in texts like ‘ Undecaying, verily, is the 

ood deed of one who performs ihe Cütur-müsya? sacrifice’ (Ap, 

$. 8.1.1.1 3) that works too have the same fruit hke it (viz. knowledge), 
so there is nothing objectionable (in taking the scriptural texts) to be 
referring to works,— 

(We reply:) No, beenuso the scriptural text: ‘Justs as here, the 
world gained through work perishes, so exactly does hereafter the 
world gained through merit perish’ (Chànd. 8.1.64) is of a greater 
force; is in conformity with the inference, viz. ‘The world gained 
through mere work is non-permanent, because it is gained through 
work alone, as in the case of tilling and the rest’; and is confirmed by 
another scriptural text as well, viz. ‘ Frail, mdeed, are these boats 
of sacrifices" (Mund. 1.2.7); because the text: ‘Undecaying, verily’ 
(Ap. 8.8. 8.1.1) and go on is a weaker one, and because it is improper 
to (take the scriptural texts) to be referring to works, which form 
the object of such texts wantmg in force. On the other hand, the 


3 Viz.‘ san’, umplying ‘desire’. 
2 Seo footnote 2, p. B 3 P, 1, vol. 1. 


* Correct quotation: ‘Karma-cua’ and nob ‘karma-jita’, which is translated 
here. Vide Chand. 8 1.6, p. 418. 
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texts: : Those who know this, become immortal? (Brh. 4.4 14; Katha 
6.2.9; Svet. 3.1.10 13, 4.17.20), * The knower of Brahman attains the 
highest ’ (Tart 2.1), are not contradicted by any scriptural text, and 
cannot be set aside by a thousand inferences. Further, the text: 
'Undecaying, mdeed’ and so on (Ap. S.S. 8.1.1) is not really set 
aside, since it refers to the relative (permanence of works) 1, and since 
the holy Bhagavata-smrti (re. the Bhigavad-gita), which ıs a version, 
of the Veda, 1s the authority ın both the cases (viz. regarding the non- 
permanence of karma, and the permanence of Brahman) thus:— 
‘The worlds, beginning from the world of Brahman, come and go, 
O Arjuna ! But, on attaining me, O Son of Kunti! there i8 no re-birth’’’ 
(Gita 8.16). 

If1t be objected: It may be that the Upanisadic portion 1s somehow 
or other concorned with Brahman, since we see it to be so. But the 
prior portion (viz. the Karma-kanda) is known from the texts: ‘He 
performs the Agnihotra? as long as he lives’, ‘One who desires 
heaven, should perform the Jyotistoma sacrifice’ (Ap. $$. 10.2.1) 
and so on, to fulfil 1ts purpose by enjoining obligatory and optional 
works and the rest; and hence how can they be concerned with 
Brahman ?— 

(We reply:) Not so. The entire Veda is concerned only with 
Brahman, and although some part of rt 1s found to refer to action 
somehow, its complete concordance is found in Brahman alone. 
Among these the Upanisadic portion refers directly to Brahman, 
directly concerned, as it is, with demonstrating His nature, attributes 
and the rest. Among these, again, the statements of difference refer 
to Brahman by way of bemg concerned with the nature of the sentient, 
the non-sentient and Brahman; the statements of non-difference, by 
being concerned with proving that everything has Brahman for its 
essence; the statements of creation and the rest, by bemg concerned 
with proving attributes like creatorship and the rest; the statements 
that Brahman is non-qualified, by being concerned with the denial 
of the quahties due to maya; the statements that Brahman 1s qualified, 
by bemg concerned with proving the natural qualities of the Lord; 


1 That is, this text simply shows that the deeds of one who performs the 
Cütur-másya sacrifice are relatively more permanent than the deeds of one who 
does not, and not that they are absolutely permanent. 

2 Sacrificmg to Agni. Cf. Athar. V. 6.97.1, p. 130. 
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and the statements like: "That which is not manifested through 
speoch’ (Kena 1.4), by being concerned with proving that Brahman 
1s not limited by so-muchness. 

The texts, concerned with the daily and occasional duties,! too, 
refor io Brahman alone, by way of effecting the purification of the 
nature of the person entitled (to the study of Brahman) and being 
thereby co-operative towards the mse of knowledge and so on, concern. 
mg Brahman, while (the texts) concerned with the optional duties,? 
by way of bemg an atomic bit of the bhss of Brahman, since the text: 
‘Other beings subsist on a portion only of His blss alone’ (Brh 
4.3.32) declares oven worldly pleasure to be an atomic portion of the 
bhss of Brahman. Moreover, the optional duties aro in concordance 
(with regard to Brahman), since they are concerned with the knowledge 
of Brahman by way of giving rise to a pure body, like that of a god 
and the rest, entitled to salvation. Moreovor, just as in accordance 
with the maxim of ‘connection and disconnection’, curd, used in, 
connection, with daily duties (nitya),—as laid down in the passage: 
‘He performs a sacrifice with curd’,—brings about the attamment 
of objects of sonse,—as laid down in, the passage. ‘One who desires 
for objects of sense should perform a sacrifice with curd’ (Tait. Br 
2.1 5.6 4),—so the sacrificial acts, though bringing about heaven and 
the rest, should yet be known, to be sorving the purpose (i.e. helping 
the mse) of knowledge. And (finally) texts hke ‘Golden right from 
the tip of His nails’ (Chand. 16.6%) refer to Brahman, as being 
concerned with His divine body. 

Or else, since the ontire mass of objects has Brahman for its 
essence, the mass of texts, denoting them, directly refer to Him.’ 


1 The daily or nitya karmas are ablution, prayer and so on, to be performed 
every day, while the occasional or natmittaka ka mas are the ceremony 1n honour 
of the dead and so on, to be performed on special occasions Both of these kinds 
are obligatory. 

2 The optional or kämya karmas are sacrifices and the rest, undertaken with 
special objects m view, viz. heaven and the rest. 

3 A torm applied to express the disconnection of what 1s optional from what 
is a necessary constituent of anything. Vide Pù Mi. Si. 4.3.5, and Sabara’s 
commentary, pp. 403 and ff, vol. 1. 

4 P. 180, Ime 8, vol 2, 5 Vide V.K. 3.4.26. 

9 Correct quotation 'Apranakhát sarva eva suvarnah’. Vide Chand. 
1 6.6, p. 43. . 

7 That is, instead of the laborious explanation given above, 1t 1s simpler to 
sccept this alternative explanation. 
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Henco it 1s established that the entire Veda is in concordance 
with regard to Brahman alone or Lord Krsna the Highest Person, 
omnisciont, possessing infinite natural and inconceivable powers, 
the cause of the world, and different and non-different from the sentient 
and the non-sontient, as declared by the Lord Himself m the passage - 
‘“ By all the Vedas, I alone am to be known." (Gita 15 15). 

The four aphorisms constituting the basis of Scripture are heroby 
explained. This treatise (viz. the Ved&nta) is but an expounding of 
these. 


Here ends the section entitled ‘Concordance’ (4). 


Here ends the explanation of the four aphorisms in the first 
quarter of the first chapter m the commentary Vedànta-kaustubha, 
composed by the reverend teacher Srmivàsa, the incarnation of the 
Páficajanya and dwelling under the lotus-feet of the reverend Lord 
Nimbaditya, the founder of the sect of the reverend. Sanatkumüra. 


Adhikarana 5: The section entitled ‘Hoe sees’. 
(SSütras 5-12) 
SUTRA 5 


"BEOAUSE (THE CREATOR OF THE WORLD) SEES, (PRADHANA IS) 
NOT (THE CAUSE OF THE WORLD) (SINCE) IT IS NON-SORIPTURAL.” 


Vedanta-parijata-saurabha 


But pradhàna, admitted by the Samkhyas, is “non-scriptural’’, 
i.e. 18 devoid of scriptural evidence. Hence it is "not" the cause of 
the world, as im Scripture seeing, which is a characteristic of a sentient 
being, is predicated of the cause of the world. 


Vedanta-kaustubha 


Thus, it has been pointed out that Brahman, great in attributes, 
powers and nature, omniscient, and the one object of all the Vedas, 
is the cause of the omgin and the rest of the world. Now, the Süm- 
khyas,—who hold that Brahman is not the cause of the world, since 
He is of a dissimilar form; while the non-sentient pradhana, consisting 
of the three gunas, is the cause of the world, since it is of a form 
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similar io the effect,—also relate the Vedanta-texts like ‘‘'The 
existent, alone, my dear, was this in the beginning" (Chand. 6.2.1) 
and so on, to 1b alone (viz. pradhàna). The reverend author of the 
aphorisms 18 now refutang this view. 

Pradhina, which is derived through inference,! is not fit to be 
the cause of the origm and the 1est of the world. Why? Because 
ib m "non-enptural", io. that with regard to which there is no 
“word”, ie. Scripture, as authority. This adjective denotes the reason. 

If it be objected that m the Chándogya, pradhàna 1s meant by 
the term ‘oxistent’ in the passage: ‘“‘ The existent alone, my dear, 
was this in the beginning "' (Chand. 6.2.1). Hence, how can 1b be 
said that pradhüna is non-seriptural?— we roply: “ Because (the 
creator) sees", Le. because from the text, beginning: ''' Existont 
alone, my dear, was this m the beginning" ' (Chand. 6.2.1), and. con- 
tunuing: ‘He thought, “ May I be many, may I proereate " " (Chand. 
§.2.3), wo find that the creator of the world perceives. The same 
thing 1s mentioned in tho Aitareya as well m, the passage: ‘ The self, 
verily, was this in the begmning, one only. Nothing else was apparont. 
He thought: “Let me create worlds”. He created these worlds’ 
(Ait. 1.1.1). Here the word “sees”, denotative of the root, must bo 
understood, by indirect application, to be referrmg to ‘scemg’, which 
is the meaning of the root. ‘Seeing’ means deliberating, i.e. deter- 
mination; and that, bemg the attribute of a conscious boing, is not 
appropriate on the part of the pradhiina. Hence, pradhina, devoid 
of perception, is not mentioned by Serpture. Accordingly, it has 
been rightly said by his Holiness that it is "non-scriptural". There- 
fore, ıt is neither the cause of the world, nor knowable through the 
Veda. 

lt cannot be said also that pradhàna possesses the power of 
knowledge through its attribute of sattva, and as such, perceiving is 
appropriate on its part,—since it is impossible that a non-sentient 
substance and a non-sentient attribute can possess knowledge, and 
be knowledge (respectively). Nor should it be said that this is appro 
priate through the connection of pradhina with puruga,—because 
there being (at band) Brahman, mentioned before and possessed of 


* That is, we cannot directly perceive the primary matter, but we argue 
that every effect must have a cause, that cause too another cause and so on, and 


thus finally, we must admit a primary cause which has no cause. This 13 the 
pradhana. 
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ever-present knowledge, as a simple (explanation of the fact in hand),— 
it mvolves unnecessary complications to drag in something which. is 
the substratum of knowledge, only through its conjunction with 
another, (and not by itself), because such a view 18 ulterly negligible; 
and, finally because during its state of equilibrium, it does not possess 
that attribute. So stop labouring the point. Hence, the cause 
corresponding to the effect, viz. the cause of the ongim, and the rest 
of the world, 18 none but Brahman, who is denoted by the term 
‘existent’ and 18 capable of percoivig, possessed as Ho is of natural, 
meoneeivable and infinite powers, as declared by the scriptural text: 
‘Supreme is His powers, declared to be of various kinds, and natural 
18 the action of His knowledge and power’ (Svet. 6.8.) and so on. 


COMPARISON 
Samkara 


Reading and interpretation same, but Samkara develops, in this 
connection, his doctrine of upüdhi, or limiting adjunct, viz.—that 
there 1s really nothing besides Brahman, the individual soul and the 
rest being due to the limiting adjuncts of body, and the rest, hke the 
all-pervading ether, limited by pots and the rest. Hence difference 18 
mithy& through and through? 


Ràmanuja 
Reading and interpretation same, but Rāmānuja also develops 
hus own view, viz. that the universe of the sentient and the non- 
sentient constitutes the body of the Lord 3 
Baladeva 


Reading same, interpretation different,—viz. ‘Because (Brahman 
18) seen (i.e, designated by Scripture), (He is) not inexpressible ’4 


1 That 1s, 1f knowledge arises through the pre-dominance of the sativa-guna, 
then prior to creation, all the gunas being m a state of equhbrium, no knowledge 
can anse in pradAüna. 

2 $B 1.1.5, p. 203. 

3 Sri, B. 1.1.5, p. 160, Part 1. 

* G.B. 1.1.6, pp. 46-47, Chap. 1, 
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SÜTRA 6 


“Ty pp BE SAID THAT (THE WORD ‘SEEING’ IN THE ABOVE CHAN- 
DOGYA-TEXT) IS SECONDARY, (THEN WE REPLY) No, BECAUSE OF 
THE TERM ‘SELT (BEING APPLIED TO THE CAUSE OF THE WORLD)." 


Vedanta-parijata-saurabha 


[i is not reasonable to say that the ‘seemg’ is (only) “secondary”. 
Why? “On account of the term ‘self’.” 


Vedanta-kaustubha 


Anticipating the objection, viz.— 

As we often find the metaphorical transference of the qualities 
of a sentient bemg to non-sentient objects like a bank or tilling, 
eg. when referring to a bank about to fall, it is said: "The bank 1s 
about to fall’) or when referring to tho tilling of dry soil, il is said: 
‘Tiling 15 awaiting rain’; and as we read m Scripture about perception 
on the part of non-sentient objects like water and light, in the passages. 
‘That light percerved’ (Chand. 6.2.3), ‘Those waters perceived.’ 
(Chand. 6.2.4),—there may very well be a metaphorical perception 
on the part of pradhana in the very same manner,—tho author disposes 
of it here. 

Tf it be said that the attribute of perception, belonging to pradhána 
is "secondary", (we reply.) "No." Why? “On account of the 
term *self'", 1.6, on account of the scriptural mention of the term ‘self’ 
which, establishes the absence of perception on the part of pradhana. 
Thus, if by taking the term ‘existence’ to mean the non.sentient 
pradhana, a metaphorical perception be admitted on its part, then m 
the texts: ‘All this has that for its self, that 1s true, that is the self’ 
(Chand, 67.8; 6.9.4, 6.10.3; 6.11.3; 6.123; 6.13.3; 6.14.3; 615.3; 
6.16.3), the term ‘self’ must refer to the non-senticnt substance, which 
is the meaning of tho terms ‘existent’ and ‘perceiver’, mentioned 
before m the texts: ‘“Tho existent, alone, my dear!’ (Chand. 6 2.1), 
‘He perceived’ (Chand. 6.2.3). That is, on the view, viz. ‘He alone 
is the existent and the pereeiver, the self which is pradhdna’,—the 
identity between the terms ‘existent’ and the rest denoting the non- 
sentient and bearing a different sense and the term ‘self’ denoting the 


1 Here the desiderative suffix does not imply ‘wish’ but imminent danger’ 
(déamka), in accordance with K.V S. 1707 quoted m SD.K. 2622, pp. 335, vol. 2. 
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Supreme Self and bearmg a different sense, will involve a contradiction, 
it being impossible for the term ‘self’ denotative of the Supreme Lord, 
to refer to pradhina Hence, to say that the perception is even meta- 
phorical 1s unreasonable. And owmg to the entermg of the Deity 
(mto them), (the perception) on the part of water and light is not 
metaphorical 1—this ıs the sum and substance. 


COMPARISON 
Baladeva 


Reading same, mterpretation different, viz.— If it be saad (that 
the creator of the world 1s) the gauna (or the Saguna Brahman, 
comnected with the gunas of prakrti, possessing tho sattva guna as his 
vesture), (then we reply,) No, on account of the term “self”’. That is, 
the term ‘self’ has been used in Scripture m connection with the 
creator of the world, and this term can be applied only to the infinite 
Nirguna Brahman, unconnected with the gunas of prakrti2 


SUTRA 7 


“(PRADIANA CANNOT BR MEANT BY THE TERM 'SELE',) BECAUSE 
SALVATION IS TAUGHT OF ONE WHO RELIES UPON THAT," 


Vedanta-parijata-saurabha 


As salvation, characterized by the attainment of His (i.e. Brah- 
man’s) nature, is taught of a knowor, who relies on the cause, the 
meaning of the terms ‘existent’, ‘perceiver’, ‘self’ and the rest,— 
so pradhāna cannot be denoted. by the terms ‘existent’ and ‘self’. 


Vedanta-kaustubha 


To the objection, viz in that case, let the term ‘self’ stand equally 
for the sentient and the non-sentient, like the term ‘light’ 8 which 


1 That 1s, 1b 1s not water or fire that really percerves, but the Lord whe has 
entered mio them, as mentioned m the passage: ‘That Divinity thought:— 
“Come, let me enter these three divimities” (ne, fire, water and food)’ and go 
on. (Chand, 6.3 3) 

2 QB. 1.1.6 (p. 48, Chap. 1.). 

3 Jyotis. 
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denotes equally a sacrifice} and fire; henco, no inconsistency is in- 
volved here,—the reverend Bádar&yana rephes here: 

The non-sentient pradhüna 1s not the object denoted by the term 
‘self’, Why? “Because salvation is taught of one who relies on 
Him” 10. of one who has reliance (or devotion), otherwise called 
‘meditation’, with regard to Hum, ie with regard to one who is 
denoted by the terms ‘existent’ and the rest, who 1s a perceiver and 
who w tho creator of fire, water and food? Thus, after having 
taught an mvestigation, by one who 1s desirous of salvation, into the 
effect as consisting of the Causo (viz Brahman) 1n essence, in the toxt: 
‘Thou art that’ (Chand. 6.8 7, 6.9.8; 6.10.3; 6 11.3; 6 12.3; 6.13.3; 6.143; 
6.15.3, 616.3), Scripture goes on to teach salvation, characterized 
by the attainment of the nature of Brahman, m the text: ‘For him 
there is delay, so long as I am not freed, then I shall attain (Brahman)’ 
(Chand. 6 14.2). (The meaning of this text 19:) So long as a person, 
who desires for salvation, is not freed from his body and is impeded, 
being compelled to undergo the fruits of works which havo already 
begun to produce results, there is delay for him; but when the fruits 
of works will be fully enjoyed, he will attain the nature of Brahman, 
at once, owing to the absence of impediments. The use of the first 
person, in both the cases, viz. ‘I shall be free’, and ‘I shall attain’ 
should be known to be implying the third person in accordance with 
Vedic use. 

Tf m the text ‘He is the Self’ (Chand. 6.8.7, eto.), the term ‘self’ 
is to refer to pradhina, then in the text ‘Thou art that’ (Chand. 
6.8.7, etc.), the very same thing must be referred to by the term ‘that’. 
Honeo tho text: ‘Thou art that’ would mean: ‘Thou bast pradhàna 
for thy soul’, whereby a great mishap would take place, since through 
the meditation: ‘1 have the non-sentient as my soul’, one would be 
obstructed. from salvation for ever. In the present case, on the other 
hand, Brahman, havmg the stated characteristics, is denoted by the 
term ‘that’; and the meaning of the term ‘thou’ is the individual soul, 
His part, otherwise called His power, and possessed of the stated 
marks, Here, between the part and the whole, there is a relation of 
difference and non-difference,—well-known everywhere in ordinary 
life and in the Veda,—as between the attribute and its substratum. 
VR Ne ETE LL RENE TROU TEPORE RENE 

1 Viz, J'yohistoma. 

Z This explains the compound: ‘tan-negthasya’ 
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Although the individual soul is different from Brahman, ın nature, 
it is also non-different from Him, having no existence and activity 
apart from Him. On account of being enveloped by the beginningless 
maya, the individual soul has no knowledge of such a non-difference, 
Hence it is said ‘Thou art that’, ie. you are non-different from the 
object denoted by the term ‘that’. Even during the state of salvation, 
one who has attained the nature of Brahman 1s of a different nature 
(from Brahman), but should yet be known, to be non-different from 
Him, because of having no existence and activity separately from Him; 
because from the toxt: ‘He attams the highest identity’ (Mund. 
313) we learn that Brahman alone 1s one that is to be approached, 
while the individual soul only one that approaches; and, finally, because 
we find the words ‘together with’ in the text: ‘He enjoys all objects 
of desire togother with Brahman, the all-knowmg’ (Tait. 2.1). Hence, 
Brahman, alone is denoted by the terms ‘existent’, ‘self’ and the rost 


COMPARISON 
Baladeva 


Reading same, interpretation different—viz:—‘(The creator of 
the world 1s not the Saguna Brahman, but the Nirguna Brahman 4), 
for salvation is taught of him who relies on Him (viz. the Nirguna 
Brahman)’.2 


SUTRA 8 
“AnD (PRADHANA CANNOT BE DENOTED BY THE TERMS 
‘EXISTENT’, ‘SELF’ AND THE REST), BECAUSE THERE IS NO 
(SORIPTURAL) STATEMENT OF ITS HAVING TO BE ABANDONED.” 


Vedanta-parijata-saurabha 


That the non-sentient substance, taught by the terms ‘existent’ 
and the rest and to be abandoned 1n salvation, is to be abandoned, as 
well as the purpose of the teaching 3 ought to have been pointed out 

1 For the explanation of the terms Saguna and Nirguna, see G.B. 

2 GB 1.1.7, pp. 49-50, Chap. 1. 

3 That 1s, if pradhdna be denoted by the terms ‘existent’, ‘self? and the 
rest, then evidently, such a self, etc., cannot serve the purpose of salvation. 
Hence there must be some other purpose for the teachmg of pradhüna, since 
Scripture does not teach anythmg which does not fulfil an end. But there is no 
indication in Serrpture what this other purpose is. 


Ist. 1. 1. 8. 
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by Scripture, omniscient and the well-wisher of mon, Because of the 
absence of these two kinds of texts, pradhüna is not donoted by the 
terms 'oxistont! and the like. 


Vedanta-kaustubha 


If the non-sentient pradhàna alone were taught as that which 1s 
denoted by the terms ‘existent’, ‘perceiver’ and the like, then, in 
order to prevent reliance upon that, Scripture, omniscient, well- 
wishing, and mtending to mstruct Brahman, should have told that 
it is to be rejected, just as a mother says to her son, about to take 
something not good, ‘Son, this is not good’, But there is no statement 
that it is to be rejected; on the contrary, an identity with it is taught 
in the passage: ‘Thou art that’ (Chànd. 6.8 7; 6.9.8; 6.10.3; 6.11.3; 
6.12.3; 6.13.3; 6.14.3, 6.15.3; 6.16.3). The term “and” is moant for 
including (another reason, viz.) the absence of statement indicating 
the purpose of such a teaching, 


COMPARISON 
Samkara 


Reading same, interpretation same on the whole. Only, while 
Nimbirka mterprets the term “Ca” to mean ‘the purpose of such a 
teachmg', Samkara takes it to mean ‘the contradiction of the initial 
proposition’, viz. the cause being known, the effects are also known.! 
Evidently, through the knowledge of the non-sentient pradhina, there 
can be no knowledge of the sentient souls. Hence pradhüna cannot 
he the cause of the umverse.? 


Ramanuja 
Reading and interprotation same. He gives no special meaning 
of the term "ca^, but takes ıt to mean simply ‘also’, and not a second 


reason,3 
Bháskara 


Reading and interpretation same on the whole. Bhaskara inter- 
prets this sūtra exactly after Samkara, takmg tho term “ca” to mean 
“contradiction of the initial proposition '.4 
ncc REN 

1 Vide Chand. 6.1, 2 S.B. 1.1.8, p. 209, 

a Sri, B. 1,18, p. 163, vol. 1, 4 Bh. B. 1.1.8, p. 23. 
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Baladeva 


Reaching same, mterpretation different, viz. ‘And because there 
is no statement of the rejoctibility (of the Saguna Brahman)’ That 
is, Scripture declares the mferiority and worthlessness of all saguna 
objects, or objects connected with the gunas of prakrti, viz. all worldly 
objects. Hence, 1f the Saguna Brahman wero the creator of the world, 
then Scripture would have designated him as inferior and fit to be 
rejected. 


SÜTRA 9 


“(PRADHANA OANNOT DE THE CAUSE OF THE WORLD), ON ACCOUNT 
OF THE CONTRADICTION OF THE INITIAL PROPOSITION,” 


Vedanta-parijata-saurabha 


Moreover, “on account of the contradiction of the mitial propost- 
iion" as well, viz. through the knowledge of ono, there 18 the know- 
ledge of all 2,—ihe doctrine of the causality of tho non-sentient is not 
right. = 


Vedanta-kaustubha 


Pradhüna is not the cause of the world. Why? “On account 
of the contradiction of the mitial proposition", viz. that through the 
knowledge of one, there is the knowledge of all. Thus, the seriptural 
text ‘Did you ask for that instruction whereby the unheard becomes 
heard, the unthought becomes thought, the unknown becomes 
known?" “What is that instruction, my reverend Sir?"* (Chand. 
6.1 2-3), miroduces the docirine that through the knowledge of one, 
there 1s the knowledgo of all, and this will be contradicted. Although, 
through the knowledge of pradhina, there may be knowledge of its 
effects, yet the proposrliion that there is knowledge of all the offects, 
consisting of the sontient and the non-sentient, is not established, 
smee the sentient not bemg the effect of pradhana, its knowledge 15 
not possible (through the knowledge of pradhina). 


1 GB, 1.18, pp 50-51, Chap. 1. 
2 Vide Chand 61. 


4 


[s0. i. 1. 10 
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COMPARISON 
Samkara and Bhüskara 


This sütra is not found m their commentaries. The argument 
eontamed herem is included by them, as we have seen, m the previous 
stitra, 

Baladeva 


Tih sūtra 15 not found in his commentary as well. 


SÜTRA 10 


“(BRAHMAN ALONE CAN BE THE CAUSE OF THE WORLD), ON 
ACCOUNT OF (THE INDIVIDUAL SOUL’S) ENTRANCE INTO ITSEL 
(DURING DEEP SLEEP)" 


Vedanta-parijata-saurabha 


As it is impossible that the object,—mentioned m the passupe 
referring to the cause of the world which 1s denoted by the torm 
‘existent’, viz. ‘ Understand from me, my dear, the state of doop sleep. 
When, a person sleeps here, as we say, my dear, then he has become 
united with the Existent’ (Chand. 6.811), can be understood as a 
non-sentiont cause,? it is reasonable to hold that Brahman alone 1s the 
cause of the world, 

Vedanta-kaustubha 


On account of the (soul's) "entrance", ie dissolution, into 
“itself ’’,8 i.e. into its own cause, viz Brahman, introduced in the text: 
‘The existont alone, my dear!”’ (Chand. 621), Brahman alone 
is denoted by the terms ‘existent’ and the rest, and not pradhàna. 
If : be the cause, then the text concerning dissolution would be 
contradicted Thus, there is a scriptural text to this effect, viz. 


- 


1 ÅR Bh. Šk, 

2? A shghtly different reading is given m the CSS ed.—which, when 
translated, is as follows:—As the ‘entering’, which relates to a sentient bemg 
and is mentioned in the passage referrmg to tho cause of the world, denoted by 
the term 'existent'—viz. ‘Understand fiom me, my dear, . . .718 possible 
in the case of Brahman alone, ete. (P 3.) 

3 This explains the word ‘ svdpyaydt’. 
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‘“ When, this person sleops here, as wo say, my dear, then he has 
become united with the Existent, he has entered into his own. Hence 
they say of him “ Ho sleeps”’, for he has entered into his own "* (Chand 
681) Theres also another scriptural text, viz. ‘ Just as à man, when 
embraced by his dear wife, knows nothmy external or internal, so 
this person, when embraced by the intelligent soul, knows nothing 
external or mternal’ (Brh. 4.3.21). 


COMPARISON 
Baladeva 


This is sūtra 9 in his commentary. Roading difterent—viz. 
‘Svapyat’. Interpretation too differont, viz. ‘(The creator of the 
world is not tho Saguna Brahman), bocause the Creator merges into 
himself, (not so the Saguna Brahman, who merges into something 
other than himself) ' 1 


SÜTRA 11 


" (BRAHMAN ALONE I8 THE CAUSE OF THE WORLD), ON AOCOUNT 
OF THE UNIVERSALITY OF KNOWING (HIM AS THE CAUSE)." 


Vedanta-parijata-saurabha 


As a sentient cause is known from all the Vedintas, the doctrine 
of a non-sentient cause is untenable. 


Vedanta-kaustubha 


For this reason too, pradhiina 1s not denoted by the term ‘existent’, 
viz. on account of the universality of ‘knowmg’, i.e. apprehending. 
One sentient cause of the world being known from all the Upanixads, 
the sentient Brahman alone is the cause of the origin and the rest of 
tho world. Nor, again, even the slightest inconsistency is found in 
the Vedantas, such as, im some places a sontiont cause is taught, in 
others a non-sontient, The sense is that if here a non-sentient object 
be understood by the term ‘existent’, the multitude of texts, speaking 
of a sentient cause, will come to be contradicted. 


1 G.B. 1 1.9, pp. 51-52, Chap. 1. 


[sē. 1. 1. 12. 
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COMPARISON 
Ramanuja 

Reading same. Interpretation too 1s samo, since although 
aecordmg to Rāmānuja. the word ‘ gati? means ‘ pravriti' or primary 
moaning and not ‘avagati’ or apprehension as held by Nimbarka, yet 
the ultimate meaning is the same, viz. the meaning or mport of all 
ihe seriptural texts is unifoium, 1e from all of them Brahman alone 
18 known and nothing else, and hence Brahman alone is the cause 1 


Srikantha 


Reading same, interpictation different. He connects this sūtra 
more particularly with the preceding ono, thus: ‘On account of tho 
universality of knowing (the term “ existent” as denoting the Supreme 
Lord)’ That 1s, just as an, this Upanisad, viz the Chàndogya, the 
term ‘existent’ implies the Lord, and none olso, so 1n all other Upani- 
sads as wol. Hence it can never stand for pradhina. According io 
hm also, thus, the word ‘ gati’ means ‘ avagati '.? 


Baladeva 


This is sūtra 10 in this commentary Reading same, intorpre- 
tation different, viz.—' On account of the universality of knowmg 
(the Nirguna Brahman from all Scriptures)’. That ıs, Scripture 
uniformly teaches the Nirguna Brahman, and neve: the Saguna. 
Hence the Nirguna Brahman alone 18 the cause of the world, Accord- 
ing to him also, the term ‘ gati means ‘ avagata ’.3 


SUTRA 12 


“(BRAHMAN ALONE IS THE CAUSE OF THE WORLD), ALSO BECAUSE 
THIS IS DEFINITELY STATED IN SCRIPTURE." 


Vedanta-parijata-saurabha 


Honec, the causality of the Universal Lord,—a sentient Being, 
denoted by the terms ‘existent’ and the rest, omniscient, and the 
Es — —— ———— e E" 
Sri. B 11.11, p. 165, vol. 1. 

K. B, 1.1.11, p. 202, Part 3. 


1 
28 
3 G.B 11.10, p. 58, Chap. 1. 
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coniroller of all,—bemg definitely stated m Scripture, pradhüna can 
by no means be accepted as such a cause 


Vedànta-kaustubha 


(Brahman alone 1s the cause of the world), because in this Upauisad 
(viz. Chindogya) that which 1s denoted by the term ‘existent’? “is 
definitely stated " to be tho cause of all as the self of all, in the passage: 
* All this, verily, 1s from the self’ (Chand. 7.26 1), and also becatwo,— 
as denoted by ihe term “and ',—the same thing 1s mentioned in 
other Upanisads too Thus, there is a passage m the mantra-upanisad 
ol the Svetasvataras: ‘ Who 18 a knower, the time of time und omnis- 
aent’ (Svet. 6 2.16), * He is the cause, the Lord. of the lord of sense- 
oipans. Of him there is no progenitor, nor lord’ (Svet. 6.9). 
The Kausitakins declare. ‘ From this self all the vital-breaths depart 
to thew respective places, from the vital-breaths the gods, from the 
gods the worlds’ (Kaus. 33, 420). Similarly, m, other places too. 
We stop here for foar of increasing the bulk of the book Hence, the 
non-sentient pradhiina, which 1s an object of inference,? 19 not the 
cause of the world, since it 1s unfit to be the cause of collocation 
without an intelligent ruler; and because if pradhàna be admitted to 
have the power of being such a ruler, you come over to our side. 
On. the contrary, it is established. that Lord Krsna, denoted by the 
words ‘Brahman,’ and the rest, the one topic of all the Vedas, omnis- 
cient, omnipotent, the non-distmcet material and efficient cause of the 
world, and denoted by the term ‘existent’, is the cause of the world.4 


Here ends the section entitled ‘ He sees’ (5). 


1 Correct quotation : * Kdrand-dhipddhipah’, which 1s translated here. Vide 
Évet 6.9 

2 Seo footnote L, p. 42. 

3 That is, then pradhdna will become Brahman, und cease to be non-sentient, 
as held by the Sdmkhyas 

& Note the difference between the interpretations of Nimb ka and Stinwüsa. 
According to Nimbarka, the word ‘ rutatvit' means: ‘ because this is mentioned. 
dn Scripturo’, and he attaches no special and separato meamng to the worl 
‘Ca’ But according to Srinivasa, the word ‘s)utuivdt* means: * because this 
1s mentioned in thas Upanisad (viz Chdndogya)’, and the word ‘Ca’ means: 
“because this is mentioned in other Upanisads (viz. Svetdsvaiara, Kaustaky and 
the rest)’. 


[sū. 1. 1. 13. 
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COMPARISON 
Ramaànuja 
Reading and iterpretation same. Raminuja pomts out m 
conclusion that this adhikarana is also a refutation of the theory of 
the Nuguna Brahman, since 16 asserts ‘ pereerving’ or ‘ willing’ on 


the pat of the creator of the world, and ‘willing’ means being 
possessed of the quality of intelligence t 


Baladeva 


This 1s sütia LI m his commentary Reading sume, mterprotation. 
different, viz ‘ And because (the Nirguna Brahman) is mentioned in 
Seripture" That is, Serrpture proves the Nirguna Brahman to be 
the creator, and not the Saguna Brahman? 

The difference is that while according to Nimbürka (and others 
too), this section is concerned with the question as io whether Brahman, 
or pradhina is the creator of the world, according to Baladeva, tho 


question 1s as to whether the Nirguna Brahman or the Saguna Brahman, 
is the creator of the world. 


Adhikarana 6: The section entitled ‘That which 
consists of bliss’, (Sütras 13-20) 
SUTRA 13 


"(BRAEMAN IS) THAT WHICH CONSISTS OF BLISS, ON ACCOUNT OF 
REPETITION.” 


Vedanta-parijata-saurabha 


“That which consists of bliss ° 1s the Supreme Soul alone, but not 
the individual soul. Why? On account of the repetition (in Scrip- 
ture) of the word ‘bliss’ with reference to the Highest Self 


Vedanta-kaustubha 


Thus, by way of refuting the doctrine of pradhàna, it has been 
shown that scriptural texts like ‘“‘ The existent alone, my dear!’ 


1 Si. B 1.1.12, p 166, vol, 1. 
2 G B. 11411, pp. 54-55, Chap, 1 
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(Chand. 6 2.1) and the rest, all refer to Brahman. Now, the author 
is showmg that the texis about that which consists of bliss and the 
rest also refer to Brahman, who, as possessed of unsurpassed bliss, 
18 different iu nature from the class of sentient bemgs also. 

In the Taattiriya, four sheaths, viz. that which consists of food, 
that which consists of the vilal-broath, that which consists of mind, 
and that which consists of understanding, are spoken of in a succossivo 
order; and after that ıt is saad. * Verily, other than and within that 
which consists of undorstandmg 1s the self which consists of bhss. By 
that this 1s filled’ (Tait 2.5) Hero a doubt arises, viz. whother by 
the words ‘consisting of bliss’, the mdividual soul 1s denoted or the 
Supreme Soul, What is reasonable here? If 1t be suggested. As 
m the passage. ‘ Of him is this very embodied soul which belongs to 
the previous one’ (Tait. 25), an embodied soul is mentioned, as in 
another scriptural text: * May my (sheaths) consisting of food, con- 
sistmg of the vital-hreath, consisting of the mind, consisting of under- 
standing and consisting of bliss, be purified’ (Mah&n&r. 20 21) it is 
said that what consists of bliss is somethmg to be purified, and as it 
18 impossible for the ever-pure Supreme Soul to be something to be 
purified, so that which consists of bliss is the individual soul,— 

We reply: “that which consists of bliss ” 1s the Highest self alone, 
possessed of unsurpassed bliss Why? ‘On account of repetition’, 
16. because the word ‘bliss’ has been repeated many times (in Sorrp- 
ture) m reference to the Highest Self alone, the Highest Person, in 
texts like: ‘If there were not bhss ın the ether, for this alone causes 
bliss’ (Tart. 27),1 ‘He knows that Brahman 1s bliss’ (Tait. 3.6) 
and so on; and because, beginning thus: ‘ This is an investigation into 
bliss ’ (Tait. 2,8), the concluding text: ‘ Knowing the bliss of Brahman, 
he does not fear from anything’ (Tait. 2,8), 1s found to end by 
ostabhshing that the bliss of Brahman alone is unsurpassable and 
illumitable. 

Tf it be said that here there 1s the repetition of the word ‘bliss’ 2 
only, and not of the words ‘consisting of bliss’ 3—(we reply) no, be- 
cause just as in the passage: ‘In spring, he performs the jyoti-sacrifice’ 


1 Complete quotation: ‘For who indeed would breathe. who would live, 
1f there were not this bliss in the ether’ and so on Vide Tait. 2.7, p 70. 

2 Ananda 

3 Ananda-maya. 


[sU. 1. 1. 14. 
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the word ‘jyoti’ stands for the word ‘jyotistoma’, so here the word 
‘bliss’ stands for the words ‘consisting of bliss’. 

To your allegation that as an embodied soul 1s mentioned in 
Scripture, the Highest Self : not that which consists of bliss,—(we 
reply:) the designation of the embodiedness of the Supreme Solf fits 
in, smece He abides within all, viz. that which consists of food and the 
rest, as thoir controller. On the other hand, the text about that 
which consists of bliss, viz. ‘OF him is this very embodied soul which 
belongs to the previous one’ (Tart. 25), shows that it (viz. that 
which consisis of bliss) has no other (inner) soul! The expression 
‘Let them be purified’ (ın, the above Mahànàrayana passage) means 
* Lot them be embellished ’ 


SUTRA 14 


"Ir I? BE SAID THAT ON ACCOUNT OF THE WORD ('ANANDA-MAYA ') 
DENOTING MODIFICATION, (THE Hriemmsr SELF 18) NOT (DENOTRD 
BY THIS WORD), (WE REPLY:) NO, ON ACCOUNT OF ABUNDANCH.” 


Vedanta-parijata-saurabha 


If it be said that on, account of the mention of (the suffix) ‘mayat’ 
in the sense of ‘modification’, the Highest Self is not that which 
consists of bliss, —(we reply:) no Why? On account of the mention 
m Smrti of (the suffix) ‘mayap’ as having the sense of ‘abundance’ 
as well. 


Vedanta-kaustubha 


Tf it be objected: That which consists of bliss cannot be the 
Highest Self. Why? “On account of the word denoting modifica- 
tion, ”, Le. on account of the mention of the suffix ‘mayat’ as having 
the sense of ‘modification’,—beginning: ‘Mayat 1s used optionally 
in the classical language after any base (to mdicate “product” and 


1 That ix, the soul consisting of food has the soul consisting of the vital 
broath as its inner soul; this latter again has the soul consisting of mind as its 
inner soul; this latter again has the soul consistmg of understanding as its mmer 
soil, and this latter again has the soul consisting ol bliss as its mner soul But 
the last one, viz. the soul consisting of bliss, has nothmg else as it« soul, but is 
the inmost soul of all, 


[sū. 1. 1. 14. 
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" part") when food and dress ane meant’ (Pan. 4.8.143, SD K 1523 4), 
Smrt: goes on to designate (the suffix) ‘mayap’ in the sense of modifica- 
tion thus:—'(The suffix “mayat” is used) mvariably after words im, 
which the vowel has been lengthened and after “sara’’ and the rest? 
(Pin, £3 144; SD.K 15242),—and also because tho suffix ‘mayat’ 
is found used in the sense of ‘modification’ m ordmary life in expres- 
sions lke: ‘An earthen 8 pot’ aud so on, as well as m, the Veda, m 
passages like: ‘A large branch of the parna 4 wood 5 1s tho sacrificial 
ladlo ’, and so on,— 

(We reply.) “No” Why? “On account of abundance", ie. 
because Smrti depicts (the suffix) ‘mayat’ m the sense of * abundance’ 
as well, in the passage. ‘Mayat’ 18 added in the sense of ‘made 
thereof’ 6 andan the sense of ‘having à great portion of’? (Pan 5 421, 
RD K. 2089 8), and because the suffix ‘mayat’ is found used m the 
souse of ‘abundance’, too, m ordinary expressions lke ‘A sacrifice 
abounding in food’ 9? and so on 

It cannot be said also that sinco Brahman 1s admitted to be 
consisting of bliss, there may be some want of bliss in Him,19—because 
here ‘abundance’ is but a synonym for ‘very muchness’ Thus, 
among (all the effects of prakrti) beginning with mahat and ending 
with the body, the body bemg a transformation of food,!! 1s said to 
be the porson *consistmg of food’ Other than and the supporter of 
it is ‘that which consists of the vital-breath'. Other than and the 
supporter of these two is ‘that which consists of mind’, Other than 
and the controller of these three is the individual soul, called ‘ the 
person consisting of understandmg'. That which is of the nature 
of knowledge and has understanding as its attribute (viz the individual 
soul) 1s the controller of the three non-senirent persons. That this 


1 P 786, vol 1. 2 P 786, vol. 1. 3 Mrn-maya 
4 Parna is a large-leaved sacred treo, whose wood 18 used for making sacred 
vessels, later generally called ‘paldsa’ M.W .p 606. 
5 Parna-mayi. 8 T'ad-vaerma 
7 Prukjtu-vacana, meanmg ' Prácuryyena prastutam prakriam, tasya vacanam', 
SD. K. 2089, p. 931, vol 1. 
8 Op cit. 9$ Anna-mayea 
10 That is, when it 1s said. ‘Anna-maya yajña’, it is meant that tho sacrifice 
congisis mostly of food, but not entirely Similarly, ıt might be thought that the 
expression ‘Ananda-maya Brahman’ means that Brahman 1s mostly bles but 
not enfuely bliss, 1.0, there is some non-bliss in Brahman 
11 That is, ib 1s food which being assimilated produces and keeps the body. 


fst. 1. 1. 15. 
58 VEDANTA-PARIJATA-SAUR 4 BITA Ann. 6.] 


possessor of the attribute of understanding 18 of the nature of know- 
ledge, will be made clear m the second chapter? But why, then, 
has the attribute alone been mdicated m the text * Understanding 
performs a sacrifice?’ (Tait 25). Listen The very nature, too, 
ot the knower is sclf-manitesting, and the use of the term *undeistand- 
ing? or the nominative case-encing should be understood to be referring 
tort ‘She use of the neuter gender? 35 moant for denotmg a thmg.? 
For this very reason, in the Kanva recension, viz. “Who abiding m 
nnderstancing’ (Brh 3722), and in the Madhyandina recension, 
viz. Who abiding m the self? (Sat Br 146.8045), m spite of tho 
difference of words, the meaning, viz. the individual soul, 18 the very 
same. And for this very tcason, the statement: ‘Understanding 
performs a sacrifice, and deeds too’ (Tait, 2.5) is perfectly justifiable, 
it being impossible for the mere attribute of understanding io be an 


agent. And, 1t, the mdividual soul, the knower, should be known 
to be possessed of bhss, in accordance with the text: ‘That is ono 


human bliss’ (Tait 2.8), as well as another scriptural text: ‘For 
verily, on getting this essence, one becomes blissful’ (Tait. 27). 
The Supreme Person, au ocean of immense bliss m contrast to its 
(viz. the individual souls) little bliss, 1s the controller of all, referred 
to in the text: ‘Venly, other than and within that which consists of 
understanding, is the self which consists of bliss’ (Tait. 25) Moro- 
over, the Supreme Person, the One, is mdeed established m all tho 
Vedàntas as free from all faults by nature, so there is not even an 
odour of slightest non-bliss m Him,—so much 1n brief. 


SUTRA 15 


“AND ON ACCOUNT OF THE DESIGNATION OF THE CAUSE OF THAT " 


Vedanta-parijata-saurabha 


On account of being the cause of the bliss of the individual soul 
too, the Tlighest Self alone is that which consists of bliss. 


1 Vide V.K. 2.3 18. 2 Viz. oy üünam'! in the text 

3 That is, tho word ‘understanding’ does not stand for & mere abstract 
attribute here, but for a concrete thing, viz. the individual soul, possessed of the 
attribute, 

+ P 861, line 19. 
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Vedànta-kaustubha 


Scripture designates that He (viz Braliman) alone 18 the “cause” 
of the bliss “of that", viz. the individual soul,—which, according 
io the prima fucie view, was suspected to be that which consists of 
bhss,—thus:—'For, verily, this alone causes bliss’ (Tat 27). 
Here the term “dnandayati” means ‘inandayati’. Tho sense is that 
as he who gives riches and knowledge to others is himsclt possossod 
of immense riches and immenso knowledge, so the statement that tho 
Highest Self, too, causes bliss to individual souls means that He is 
possessed of immense bliss. Just as the term ‘consisting of light’ 
is applicd to Lord Sun, whose very nature is to remove all dark- 
ness, so oxactly the application of the term ‘consisting of bliss’ to 
the Lord, the topic of the present discussion, the cause of all, without 
an equal or a superior, and devoid of even a tinge of non-bhss of any 
sort, is perfectly reasonable 


SUTRA 16 


“AND THH MANTRA-DESORIBED (viz. BRAHMAN) IS CELEBRATED 
(ro BE CONSISTING OF BLISS)." 


Vedanta-parijita-saurabha 


That which is stated in the mantra-text: viz ‘Brahman 1s truth, 
knowledge and mfinite' (Tait. 21),1 is "mantra-deseribed"? That 
alone 1s celebrated by the term “ consisting of bliss”. 


Vedanta-kaustubha 


That which 1s stated in the mantra-text which beginning thus: 
"The knower of Brahman attams the highest’ (Tait. 2.1), continues: 
“He who knows Brahman as truth, knowledge and infinite, situated 
in the cave’ (Tait. 21) is the ‘“‘mantra-described”, 1e. Brahman 
alone, the cause of the origin and the rest of the world. He is celo- 
brated ın the following Brühmana-text as well—viz. ‘Verily, other 
than and within that which consists of understanding is the self which 
consists of bliss’ (Tait. 2.5), smce the mantra and the Brahmana, 


1 Š, R, Bh, 8K, B 2 Mantra-varnikam. 
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the object to be explained and the explanation, refer to the same 
topic, Honco that which consists of bliss is the Highest Self alone. 


SÜTRA 17 


“Nov TAE OTHER, ON ACCOUNT OF INAPPROPRIATENESS " 


Vedanta-parijata-saurabha 


The qualities pecuhar io the Lord, which are mentioned in 
Scripture as relating to that which 18 signified by the term ‘consisting 
of bhss’, bemg “mappropnate’’ on the part of auytlunp else, “the 
other", ie. the mdrvidual soul, is not sigmfied by the term ‘ consisting 
of bliss’ 

Vedanta-kaustubha 


“The other", ie the individual, soul ıs not to be understood 
here by the term ‘consisting of bliss’, Why? “On account of 
inappropriateness", ie. the creatorship of the entire world and the 
hke, mentioned as rolaimg io that which consists of blus in the 
scriptural text’ “He wished: ‘May I be many, may I procreate’ 
Ho croated all this” (Tait. 2.6), are not appropriate on the part of 
the individual soul. Hence that which consists of bliss is Brahman, 
alone. 

Or else, the following construction (of the sūtra) may be under- 
stood :—The individual soul, “other than" Brahman, 1s not “ mantra- 
describod”’, because the qualities which are peculiar to the “mantra- 
described ", viz. being tho object to be attained. by the wise and so on, 
are * inappropriate " on the part of anything else. 


COMPARISON 
Ramanuja 
Roading same, interpretation different—‘ The other (viz. the 
individual) (is) not (the object of the text: “ Truth, knowledge and 
infinite”, Tait. 2.1), on account of inappropriateness’. That is, 
Rámánuja takes this sūtra as contmumg more particularly the theme 
of the preceding sūtra where ıt has been shown that Brahman is 
designated by the text ‘Truth, knowledge and infinite’ (Tait. 2.1) 
Here it is shown, he points out, that none else than the Lord, not 
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even, the freed soul, can be the object of the above text, for even the 
freed soul 1s not absolute ? knowledge in the sense the Lord is, as even 
the freed soul cannot wish to be many and so on So 1t is not appro- 
priate that the individual soul can ever be the object of the above 
text and be idontical with Brahman 2 


Srikantha 
Reading same, interpretation different, viz. ‘The other (viz. 
Hiranyagaibha) (1s) not (the cause of the world), on account of in- 
appropriateness’, Accordmg to Srikantha a new adhikarana begins 
with this sūtra (sütras 17-20), concerned with tho question whether 
the Lord is the cause of the world, or someone else, viz. Hiranya- 
garbha.3 


SÜTRA 18 
“AND ON ACCOUNT OF THE DESIGNATION OF DIFFÉRENCE." 


Vedanta-parijata-saurabha 


"On account of the designation of a difference” between the 
obtamer and the object obtamed m, the text: ‘For, verily, on obtaining 
this essence, he becomes blissful’ (Tait. 2 7)* the individual soul 
18 not that which, consists of bliss, 


Vedanta-kaustubha 


For this reason, too, that which consists of bliss or the ‘mantra- 
described’ one 18 not the individual soul. Why? Because the 
individual soul and the Supreme Being are designated as different. 
Thus, the text ‘He is, verily, the essence. For, verily, on attaining 
the essence, he becomes bhssful’ (Tart 2 7), designates a difference 
between the Highest Self, consisting of bliss and mantra-described, 
as the object to be obtamed, and the individual soul, as the obtainer, 
since the obtainer cannot be the object obtained, There is a difference 
of nature between the individual soul and Brahman, otherwise an 


1 Nirupüdhika. 

2 Sri, R. 1.1 17, pp. 193-194, Part 1. 
3 SK. B, 1.1.17, pp. 230-237, Part 3. 
+ Ś, Bh, 
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intermixture of qualities will result,—this 1s the meaning of the two 
aphorisms. 
COMPARISON 


Samkara 


This s sūtra 17 in his commentary — Reading and literal mter- 
pretation same, quotes the same passage, but in conclusion, adds his 
own view, viz. that really and transcendentally, there is no difference 
between tho soul, the obtamer, and Brahman, the obtained.! 


Rámánuja 


Reading and interpretation same, but refers to a diflerent passage, 
viz. Taittariya-upanisad, 2.5.2 


Srikantha 


Reading same, interpretation different, viz : ‘(If it be said that 
Hiranyagarbha is identical with the Supreme Lord, then we reply, 
no), on account of the designation of difference’.3 


SUTRA 19 


“AND ON ACCOUNT OF DESIRE (THROUGH WHICH SIMPLY THE 
LoRD IS ABLE TO REALIZE His PURPOSES), THERE IS NO DEPEN- 
DENCE (oF THE LORD) ON (WHAT IS AN OBJEOT OF) INFERENCE 
(VIZ, PRADHANA)." 


Vedànta-parijáta-saurabha 


If the individual soul be admitted to be the cause, 1t must depend 
on a material cause, viz. on pradhüna which is an (object of) “m- 
ference”, just as a potter has to depend on clay and the rest in creating 
pots and the like. But the Highest Person, non-matenal, consisting 
of bhss and omnipotent, has to depend on nothmg. Why? “On 
account of desne”, ie. on account of intention, as doclared by the 
scriptural text:—' He desired: “May I be many”? (Tex. 2.6).4 


— 


1 &B 1,117, pp. 221.22. 
* Of. also Chiind. 6,2.8.. ‘Su atksata bahu sydm’, ete. 
3 BK. B. 1.1 19, pp. 237 ff, Part 1. 4 §, R, Bh, B. 
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Hence that which consists of bliss 1s different from that (viz. the 
individual soul). 


Vedánta-kaustubha 


To the objection, viz. Pradhàna may very well be denoted by 
the term 'consisümng of bliss’, as ıt contains the quality of sattva 
which is the cause of bliss, and as 1t corresponds to the effect 1,—w e 
reply — 

The term ‘consisting of bliss’ contams no “reference” to “in- 
ference”, 1e. to that which 1s mferred, viz pradhüna Why? “On 
account of desire”, Le. because the text, which refers to that which 
consists of bliss, viz. ‘He desired: “ May I be many”? (Lait 2.6), 
mentions one who desires. The sense is that desire means volition, 
and that is not possible on the part of the non-sentient pradhana, 
but 1& possible on the part of the omniscient Lord of all. Although 
pradhàna has already been set aside by the aphorism ‘Because (the 
cieator) sees, not, nou-serrptural' (Br. Sü 1.1.5), ıt 18 once more set 
aside here with a view to confirming the ‘universality of knowing’ 2 
and hence there 1s no fault of repetition 

Or else, (an alternative explanation of the sütra:)—if the mdiv- 
dual soul be denoted by the term ‘consisting of bliss’, the topic of the 
present discussion, it must be the caüse of the world as well; and in, 
that case, just as potters have to depend on clay and the rest for 
creating pots, etc. so the individual soul too must depend on pradhànna, 
which is a synonym for ‘mference’.8 But if the omnipotent Brahman 
be the cause of the world, no such fault arises,—this is the sense. 


COMPARISON 


Samkara and Bhaskara 


This is sūtra 18 ın their commentanes Reading same, interpre- 
tation different, viz. ‘And on account of desuing, thore is no reference 


1 That 1s, pradhdna, the non-sentient cause, is similar to the effect, the non- 
sentient world. Vide V.K 11.5. 

2 Vide Br. Sü. 1.1.11, where ıb has been said that Brahman is universally 
known from all texts to bo the cause of the world. f ] 

3 That 1s, pradhüna has been called ‘inference’ (anwndna) iu the siia, 
becanse ıt 15 an object of inference. 
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to (what 1s an, object of) inference (viz pradhàna) (in the term ** ànanda- 
maya”). That 1s, Senpture predicates willmg on the part of the 
&nanda-maya, and willing is possible on the part of a conscious bemg 
alone.! 

Srikantha 


Reading same, interpretation different—viz. ‘And, (even) on 
account of dosire, (1 6. m spite of the fact that Hiranyagarbha 1s said 
io have desired to create the world,) (his bemg the creator) 1s not 
dependent on reasoning (Le does not stand to reason,) (because 
it is the Lord Himself who c.eated the world in the character of 
Hiranyagarbha) 7.2 


SUTRA 20 


“AND (SCRIPTURE) TEACHES THE UNION WITH THAT (VIZ. BLISS) 
OF THIS (VIZ. THE INDIVIDUAL SOUL) IN THIS (VIZ. THE LORD)" 


Vedanta-parijata-saurabha 


Sonpture “teaches” the “union with that/*, ie the unon with 
bliss, in the passage :— Verily, he is an essence, for verily, on attammg 
the essence, he becomes blissful’ (Tart. 2 7). Hence 1t is established 
that He, on attainmg whom the individual soul comes to bo united 
"with bhiss, is different from it 


Vedanta-kaustubha 


For this reason also that which consists of bliss is neither the 
individual soul, nor pradhàna, but Brahman, alone, since Scripture 
"teaches" the “union with thai", ie. the “union” or ‘connection’, 
with “that”, or the Highest Self,—1ie. salvation, characterized by 
the attainmg of His nature,3—‘of this’, ie of the individual soul, 
relymg on Him, “in this”, ie. in the Highest Person, the Highest 


s 


18B. 1118, p. 222; Bh.B. 1.118, p 26. Note that this 15 adopted as an 
alternative explanation of tho sura by Srinwdsa, but not by Nunbdrka. See 
above. 

2 SK. B. 1 1.19 (pp, 240-241, Part 3) 

3 Note that while aocordmg to Nimb ka, the word 'tad-yogam means 
‘union with bliss’, accordmg to Srinivdsa, 1b means ‘union with the Highest 
Self’, or salvation, though ultimately these two interpretations come to the 
same thing. 
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Self, consisting of bliss and mantra-described. And the scriptural 
text io this offect is as follows:—' For, truly, when he finds fear- 
lessness as a foundation in that which 1s invimble, moorporeal, un- 
defined, and unsupported, then he is gone to fearlessness. When, 
however, he makes the smallest distinction therem, then he comes to 
have fear’ (Tart. 27) The meanmg of this is as follows. ‘When’, 
10 when at the time of birth which took place at a timo whon there 
was a causeloss kindly glance by the Lord, as montioned in sacred 
texts, thus: ‘But should Madhusüdaua glance at a person, when he 
1s born, he should be known to be pure and given to the thought 
of salvation’. ‘“Through my grace, he atiams an eternal and un- 
changoable place" (Git&é 18.56) and so on, ‘ho’, ie. a knower, devoid 
of any desire for enjoyments here or hereafter, restoring to the feet 
of the Lord alone and possessed of the characterstics as stated mm 
Senpture thus: ‘‘‘L am easily attamable by one, O Partha, by tho ever- 
free ascotio, who constantly remembers mo, not thimnkmg ever ot 
another" ' (Giti 1814), ‘He who departs, discarding the body, 
uttering the ono syllable “om” and remembering mo, goes to a supreme 
sual’, "Knowing me, he goes to peace” * (Gità 5.29), "Tho knower 
of Brahman attiams the highest’ (Tart. 2.1), and so on, becomes 
fearless, he ‘finds’, 10. attains, ‘a foundation’, ie  unfaihng, 
devotion (or reliance) through His grace alone. ‘Then’, ie im- 
mediately after, ‘he is gone to fearlessness’, on account of the 
absence of any devotion (on his part) to anyone else, which (alone) 
is the cause of fear In whom? ‘In the invisrble' ie. in that 
which 1s different from the group of the non-sentiont which 1s visible. 
Again, m whom? ‘In the ineorporeal' ie m the supremely 
conscious Bemg, who is different trom the group of souls or conscious 
beings,—that He is the supremely conscious Bemg is stated in the 
Kathavalli, thus. ‘Conscious among the conscious’ (Katha. 5.13; 
also Svet. 6.13);— 1n the undefined’, 10. m that which is not estab- 
lished as having so-muchness and the nature and qualities of which 
are to be known from the Vedanta alone; ‘in tho unsupported’, 
Le. in that which has no basis, which 1s possessed of infinite, incon- 
ceivable powers,—this is the sense. And ‘when’, ie. whon during 
the period of nescience, ‘he’, ie. a non-hnower, ‘makes’ even the 
smallest ‘distinction’, i.e. rehes on something else, viz. one or other 
of the ends, connectod with means (other than a complete resort 
to the Lord alone), ‘then he comes to have fear’. Hence, it is 
5 
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established that that which consists of bhss 1s Brahman, difforont 
from all the sentient and the non-sentient 1 


Hero ends the section entitled ‘That which consists of bliss’ (6), 


COMPARISON 
Samkara 


This is sūta 19 in his commentary. Readmg and interpretation 
same, quotes the passage quoted by Srimvisa. But here Samkara 
changes hus point of new all of a sudden, and after having given at 
length the very same interpretation as given, by Nimbarka, viz. that 
the ‘ananda-mays’ referred to m the Taittiriya-upanyad (Tait. 2.5) 
is the Highest Self? and not the individual soul or pradhina, he 
finally rejects ıt, at the end of this sūtra, in favour of another, viz. 
that the word ‘Brahman’ m the immodiately following phrase. 
“Brahma puccham. pratisthá' (Tart 2.5), refers to Brahman prin- 
cipally, and not as a member of the ‘dnanda-muya’, for the 'ànanda- 
maya’ would refer to the qualified Brahman, and never to the non- 
qualified Brahman, which is called ‘ énanda’, and not * dnandamaya ’ 8 


Bhaskara 


This is sūtra 19 m his commentary too. Reading same, mter- 
pretation, of the word ‘tad-yogam’ slightly different—viz ‘union 
with Him (the Lord)’, ie. salvation. (Cf. Srinivasa.) Quotes a 
different portion of the same passage (viz the portion quoted by 
Srinivasa). 

Srikantha 

Reading same, interpretation different—viz. ‘Herein (viz. in 

the Mahá-n&r&yana-upanisad) (Scripture) teaches his (ie. Hiranya- 


1 Noto that here Numbdrka and Srinivasa understand the word dst! as 
seferting to two different portions of the same passage, viz. Tait. 2 7, Nimbarka 
to the first part, Srinivãsa to the last. 

? Vide S.B. 1.1.12, p. 217, ‘Para evatma dnanda-mayo bhawwum arhati’ 
In thus very sekire also, it is said:—' Tasmüd dnanda-mayah paramütmü rt 
sthitam?. S.D. 1.1.19, p. 223. 

3 Vide S.B. 1.1.19, pp. 225-26. 

* Bh. B. 1.1.19, p. 26. 


CVE erm o D [T 
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garbha’s) connection with that (viz. the Supromo Lord)’.1 While 
according to Nimbürka, sütras 13-20 form one section, concerned with 
the question of the ‘inanda-maya’, according to srikantha, Sütras 
13-16 form one section, while sütras 17-20 form another different 
seclion, concerned with the question, as noted above, whether Hiranya- 
garbha 1s the creator of the world, or the Supreme Lord (viz. Siva). 


Baladeva 


Thus 15 sütra 19 in his commentary. Reading same, interpretation 
of the word ‘tad-yogam’ different, viz. ‘union with fearlessness’. 
Quotes the passage quoted by Srinivüsa.? 


Adhikarana 7: The section entitled ‘That which 
18 within'. (Sütras 21-22) 


SÜTRA 21 


“Twat WHICH IS WITHIN (THE SUN AND THEN BYE) (IS NONE BUT 
THE HIGHEST SELF), ON ACCOUNT OF THE TEACHING OF HIS 
QUALITIES.” 

Vedānta-pārijāta-saurabhaą 


He who abides “ within’ the sun and the eye and 1s to be wor- 
shipped by one desinng salvation, is, truly, the Highest Self alone, 
and not a particular mdividual soul. Why? “ On account of the 
teaching of the qualities belongmg to Him” alone, viz. qualities like 
‘freedom from sms’, ‘being the soul of all’ and so on. 


Vedanta-kaustubha 


In this manner, 1t has been shown in 2 general manner in the 
two sections that the staled texts all refer to Brahman, who is 
different from pradhina as well as from the individual soul and 
is the causo of the origin and the rest of the world. Now, after 
having mentioned the peculiar qualities of the Lord, such as, possess- 
mg an, eternally present, non-celestial body and so on, and then by 
showing the concordance of those texts (with regard to the Lord), 
the author denotes, up to the end of the section, the difference 


1 8K D.1.1.20, pp 240-241, Part 3 
? G.B 1.1.19, pp. 76-77, Chap. 1. 
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of Brahman from particular individual souls who have attained 
eminence by virtue of supiomoe merit, as well as from particular non- 
sentient objects, hke time and the like. 

In the Chindogya, wo read. ‘Now, this golden Person, who 1s 
seen within the sun, has a golden beard and golden hai, aud 18 golden 
through and through, right to the finger-nail tips. His eyes are like 
the full-blown lotus. His name 1s High, (because) he has rison above 
all sins. Vorily, he who knows thus rises above all sms. His singers 
are the Re and the Sàman . . .1 So much with reference to 
the gods’ (Chand 1.6 6-168), ‘Now, with reference to the self’ 
(Chand. 1.71), ‘Now, this person, who is seen within the eye’ 
(Chind 1.7.5) and so on. 

Here, a doubt arises, viz whether this Person, mentionod m 
Scripture as abiding within the sun and the eye, is a partacular indivi- 
dual soul, or the Supreme Lord? What s roasonable here? Jf it 
be suggestod: An individual soul who has attained eminence. Why! 
Because the person within the sun and the person within the oyo 
are declared by Scripture to be possessed of a foim in the passages 
(respectively): “Having a golden beard, golden hair’ (Chünd. 1.6 6), 
‘The form of this one is the very same as the form of that one’ 
(Chànd. 1.75); because a limit to the lordship of both is declared 
respectively by the texts —‘He rules these worlds which are beyond 
that, as well as the desires of gods’ (Chand. 1.6.8), ‘He rules these 
worlds which are under that, as well as the desires of men’ (Chand 
1.7 6), because the dependence of both on something else 1s declared 
(respectively) by the texts: ‘ Within the sun’ (Chand. 1.6.6), * Within 
the eye’ (Chand. 1.7.5), and because the Supreme Self is declared to 
be just the opposite by the texts ‘Without sound, without touch, 
without form’ (Katha 3.15), ‘On what, my reverend Sir, 1s it based ?"' 
“On its own groatness"" (Chand. 7.24.1), ‘This is the Lord ot 
beings? (Brh, 4.4.22), etc.— 

Wo reply: The Person, mentioned in Scripture as “within” the 
sun and the eye is the Highest Self alone. Why? “On account of 
the teachmg of his qualities," ie, because of the "teaching", in this 
text, of the qualities “of hm”, viz. of the Highest Soul alone, such as, 
being free from sins in every way, being the remover of all the sins 


+ Quotation meomplete—viz :—‘Hus singers are the Re and the Sümanu 
Therefore (they are called) the udgitha? and so on Seo footnote 1, p. 69 
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of His own devotees, and so on, as well as, being the soul of all and 
the rest, thus: ‘He, verily, 1s the Re, the S&man, the Uktha, the 
Yajus, He is Brahman’! (Chand. 1.75), because m accordance with 
the scrrptural texts: ‘When ihe seer sees the golden-coloured person’ 
(Mund. 313), ‘Of the colour of the sun, beyond darkness’ (Svet. 
3.8; Gité 89), "That on which all these powers are basod, O king, 
is another great form of Hari, different from the form of the world’, 
and so on, lke His natural qualities of possessing true desnos and the 
rest, His possessing a form too, involves no contradiction; and bocauso 
the text: ‘Without sound, without touch, without colow’ (Katha 
3 15) 1s concerned with denying sound and the like belongmg to the 
maternal world. Nor is Brahman depicted hero as possessed of a 
limited lordship, since the text settmy forth such a limit 1s concerned 
with an arrangement of presiding deities. Nor can Brahman bo saad 
to be dependent on something else, since He 1s the support of all, 
im accordance with the following seriptuial and Smrti texts, viz. 
‘Entered within, tho ruler of men’ (Tax. Ar 3.111, 22), ‘Tho 
Inner Soul of all beings’ (Katha 5.9, 10, 11, 5.12; Svet, 6.11; Mund. 
2.1.4), ‘Who, abidmg withm the earth’ (Brh. 37.8), © "And, I am 
situated within the hearts of all” ’ (Gita 15.15), ‘“I abide, supporting 
the entire universe with a part of mine”’ (Gità 10.42), and so on. 
Here, by the Vedic text,—which is omniscient, indepondent of all 
proofs and authoritative by itself with regard to its own mattor,— 
viz. ‘This golden person who 18 seen within tho sun, having a golden 
beard’ (Chand. 16.6) and so on, the body also of Brahman, the 
topic of discussion, suitable to Him, is mentioned, on the basis of 
direct perception alone, as evident from the statement: ‘is seon’. 
From this ıt is known that the Highest Self is to be meditated on by 
one who desires salvation as possessed of a body. And, meditation 
too, to be mentioned hereafter, 1 possible only if the Highest Self 
be possessed of a body. Tho multitude of scriptural and Smrti 
texts, referring to the body of the Lord, is not quoted here for fear 
of prolixity. 


1 Reis a sacred verse, which is rected in praiso of a deity; Sdman is a verse 
which 15 sung; Yajus 1s a sacred formula which 18 muttered, Uhtha w a kind of 
recitation in sacrifices; Brahman 1m a sacred text or mantra, distmot from Fe, 
Sdman and Yajus. M.W., pp. 172, 225, 737. 

2 p.181. 

3 Vide V.E. 3.3. 
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COMPARISON 
Samkara 


This 1s sūtra 20 1n his commentary. Reading and interpretation 
same, quotes the same passage. In conclusion, he adds that although 
the Supreme Lord is really arüpa or formless, yet He may assume 
various maydmaya-riipas for favouring His dovotees! That is, all 
those passages, teaching the worship of the Porson within the sun 
and go on, rofer to the qualified Brahman only, and not to the highest 
Brahman, which of course Nimbarka does not admut. 


SUTRA 22 


“AND ON ACCOUNT OF THE DESIGNATION OF DIFFERENCE, (THE 
HigHusr SELF IS) OTHER THAN (THE INDIVIDUAL SOULS OF TIT 
SUN AND TI REST)" 


Vedanta-parijata-saurabha 


The Highest Self is “othor” than the group of individual souls 
of the sun and the rest.2 Why? “On account of the designation of 
difference” in tho text ‘Abidmg in the sun’ (Brh. 3703) and so 
on. 

Vedanta-kaustubha 


For this reason too, the Highest Self, is “other” than, ie. different 
by naturo from, the individual souls of tho sun and the rest within 
which He abides Why? “On account of the designation of differ- 
ence’ between the dividual soul and Brahman, in the text: ‘Who 
abidmg within the sun, is other than the sun, whom the sun does not 
know, of whom the sun is the body, who rules the sun from within, 
ho is your soul, the inner controller, immortal’ (Brh. 3.7.0). Thus, 


1 8B. 1.120, p, 232; ‘Sydt paramesvarasyapicchd-vasin méaydmayam 
rüpam südhakünuyrahártham *. 

9? CSS ed. slightly diffeent—viz ‘The Highest Self is other than the 
group of the individuel souls of the san and the rest, within which Ho abides’ 
(p. 5). 

3 B, R, Bh, B. 
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the difference of Brahman from the individual soul, within which He 
abides, is established. 


Here ends the section entitled ‘That which 1s withm’ (7). 


Adhikarana 8: The section cntitled ‘The ether’ 
(Sūtra 23) 
SUTRA 23 


“(BRAHMAN IS DENOTED BY THE WORD) ETITER, ON ACCOUNT Or 
IIS OHARACTERISTIO MARKS.” 


Vedanta-parijata-saurabha 


In the text. ‘“ What 1s the final refuge of this world?" “ The 
other”, said he’ (Chand. 1.9.1 1), that which is denoted by the terni 
"ether" is the Fhghest Self. Why? “On account of his characteristic 
marks,” such as, being the creator of all, and the like, mentioned m the 
text: ‘All these things, verily, arise from the ether alone’ (Chand 
1.9.12) 

Vedànta-kaustubha 


In this manner, it has been shown, on the ground of the poculiar 
qualities of Brahman, the topic of discussion, that the text: ‘Now, 
this golden person who 1s seen within the sun’ (Chand. 1.6 8) and 
so on, refers to Brahman, the topic of discussion. Now, it is being 
shown that the text: * What 1s the final refuge of this world?" ' and 
so on too (Chänd 1.9.1) refers to Him, on the ground of the character- 
istic marks of Brahman. 

In the Chandogya, we read the following under the dialogue 
beiween Sülàvatya and Jaivali. *'What is the final refuge of this 
world?" ‘“The ether," said he, “All these beings, verily, arise from 
the ether alono, disappear into the ether; for the ether alone is greater 
than these, the ether 1s the suprome refuge’’’ (Chand. 1.9.1). Here 
a doubt armes, viz whether the elemental ether 18 meant by the term 
‘ether’, or the Highest Self. What is reasonable here? If 1b be sug- 
gested. As it 18 so well-known in the world and as it is declared also 
by Scripture to be the cause of the elements begimning with the air, 
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and so on, in the passage: ‘From the “ether”, the “aw” ’ (Tait. 2.1), 
the elemental ether (1s meant here)— 

We reply: In this text “the ether", 1o the object meani by the 
torm ‘ether’, is the Highest Self alone Why? “On account of bis 
characteristic marks,” ie “his”, or the Highest Self's, “characteristic 
marks", viz bemg the creator of all beings, bemg supenmor, being 
the supreme refuge, and so on,—on account of that! ie. on account 
of the pecuhar qualities of the Ihghest Self Tt cannot be said, also, 
that in accordance with the rule ‘When there is a collocation, of 
scriptural statemenl, mark, text, topic, place and namo, each following 
one is weaker (than each preceding one), on account of its romote- 
ness from the meaning’ (Pi. Mi. Sü 3.3.142), the scriptural state- 
ment 18 of a greater force than the mark,—for in accordance with tho 
rulo:* The strength and weakness of those which are spoilt by meaning- 
lessness aro in the opposite proportion’, the scriptural statement: 
‘the ether’, is sot aside by the mark mentioned in the text: ‘All 
these beangs, verily, arise from the ether alone’ (Chànd. 1.91). 
If the word “ether” were to refer to the elemental ether, then no sonse 
would follow, for such a mark (viz. bemg the creator of all) is not 
possible on the part of the elemental ether, on the contrary, the 
elemental ether is declared by Scripture to be created by the Highest 
Self, in the passage ‘From this soul, verily, the ether arose’ (Tait. 2.1). 
Further, on the ground of the etymological interpretation, too 
(of the word ‘ether’ or ak&éa), viz. "The ether is that which shinos 
everywhere’, 9 as well as on tho ground of its convontional meanmg, 
grvon in the passages: ‘If there were not this bliss m the ether’ 
(Tait. 2 7), "The ether, verily, is the revealer of names and forms’ 
(Chin. 8.14.1) and so on, it is established that by the term ''other", 
the Supreme Self alone is denoted. 


Here ends the section entitled ‘The ether’ (8). 


1 This explains the compound ‘tal-hagds’. 
2? P 284, vol. l. Vide Sübara-bhüsya. 
8 A samantat küdata «tv Gkagah. 
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Adhikarana 9: The section entitled ‘The vital- 
breath’, (Sütra 24) 
SÜTRA 24 


"Fon THIS VERY REASON (DRAHMAN IS DENOTED BY THE WORD) 
VITAL-BREATH,”’ 


Vedanta-parijata-saurabha 
In the text also: ‘All these beings, verily, entor mto the vital- 
breath alone, arme from the vital-breath’ (Chand. 1.11.54), the 
vital-breath 1s none but the Highest Self, on account of the character- 
istic marks of Brahman, viz. entering into and coming out of Him 


Vedanta-kaustubha 

In thu manner, it has been pointed out that the text referring 
to the ether denotes Brahman, and not the elemental ether Now, 
by declarmg that the text about the udgitha,? viz. ‘O Prasirotr P 3 
(Chànd 1.10 9; 1.11.4) and so on, also refers to Brahman, the author 
extends here the same principle regarding tho ether, 

In the Chandogya we find the following concerning the udgitha 4 
under the dialogue between Cakrayana and the Prastrotr. ''*O Pras- 
trotr! if you shall sing the prastüva? without knowing the Deity 
who is connected with the prasiàva, then your head wil fall 
off " * (Chand. 1.10 9; 1.11.4), ‘Which is that Deity?” “Tho vital- 
breath," said he, “Al these beings, verily, enter into the vital-breath 
alone, arise from the vital-breath This is the Deity connected with 
the prastáva"' (Chand. 1.11.1-5). Here a doubt arises, viz. As 
the entire world is found to exist as dependent on the vital-broath, 
and as it is so well-known m the world, so by the term ‘vital-breath’ 
à modification of the air too may be meant; and as in tho text: * For 
the mind, my dear, has the vital-breath as its fastening” ’ (Chand. 
6 8.2) and so on, the term ‘vital-breath’ 1s applied to Brahman, so 
Brahman may also be meant What is reasonable here? If it he 
suggested: Since everything ıs found to be dependent on the vital- 


1 §, R, Bh, SK, B. 

2 The word ‘udgithe’ 18 not included under the quotation. 

3 A Prasirot 18 an assistunt of the Udgdir, and sings the prasidva or the 
introductory eulogy or the prelude of a séman, M.W., p. 690, 

4 The word ‘udgitha’ is not meluded under the quotation, 

8 The prasidva 1s the introductory eulogy or the prelude of a sémun. See 
footnote 3 above 
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breath, since popularly the term ‘vital-breath’ is well-known to be a 
modification of the air, and since in, the text: ‘Whon, verily, a person 
sleeps, his spocch goes to the vital-breath, his eye to the vital-breath, 
his ear to the vital-breath. When he wakes up, from the vital-breath 
alone they arise again’ (Sat Br. 103.3.61), the entrance into a 
modification, of the air and so on are mentioned, the chief vital-breath 
alone, which 1s a modification, of the air and has five modes, is under- 
stood here by the term *vatal- breath ',— 

Wo 10ply. “For this very reason", i.e. on account of the very 
characteristic marks of the Supreme Lord, viz. the ontermg mto and 
coming out (of Him) of all the great olements, it is reasonable to hold 
that tho object denoted by the term“ vital-breath,’ is the Suprome Lord, 
the Highest Person alone. The charactoristic marks of the Supreme 
Lord, viz. the entering into and the rising from Him of all the great 
elements, as mentioned in, the text: ‘All the elements onter into, ie. 
morge into, and arise from, ie. come out towards, Him’, are not 
possible in the case of a modification of the air. Tn the text: ‘When, 
verily, a person sleeps’ (Sat. Br. 10.3.3.6), there is no mention of tho 
entering and so on of the great elements, but simply of tho enterng 
and the rest of the sense-organs. Hence, on account of tho marks 
of the Supreme Lord, as well as on the ground of the etymological 
interpretation (of the term ‘vital-breath’ or prana), viz. ‘tn, whom the 
entire world breathes excellently, ie. finds a basis’, it is established 
that the Highest Self alone is denoted by the term ‘vital-breath’, 


Here ends tho section, entitled “The vital-breath’’ (9) 


Adhikarana 10: The section entitled ‘The light 
(Sütras 25-28) 
SÜTRA 25 


“(BRAHMAN IS DENOTED BY THE WORD) LIGHT, ON ACCOUNT OF 
THE MENTION OF FEET." 


Vedanta-parijata-saurabha 


“The light”, mentioned in the passage: ‘The hght (higher) than 
the heaven’ (Chand. 3.13.72) is Brahman alone, “on account of the 


1 P. 778, ines 9-11. Cf. a similar passage m Chand. 4.3.3 
2 $, R, Bh, SK, B. 
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mention of feet”, in the passage. '''One foot of him are all the ele- 
ments" * (Chand. 3.12.6 1). 


Vedanta-kaustubha 


In this manner, 1; has been pomted ont that the term ‘ether’, 
as woll as the term 'vital-breath' refer to Brahman, all-pervacding, 
untouched by any fault and the cause of all life. Now, the author is 
showing that the term ‘hght’ also refers to Brahman. 

In the Chündogya, it is recorded: ‘Now, the light which shines 
higher than this heaven, on tho backs of all, on the backs of overything, 
in the highost worlds than which there are no higher,—that, verily, 
is the same light which is within this person’ (Chand. 3.13.7) 
Here, a doubt aros, viz whether the term ‘light’ denotes the well- 
known light of the sun and so on, or the Highost Self. What 1s reason. 
able here? The prima facie view 18 as follows. It denotes the light of 
the sun and the rest. Why? Because that is well-known to be a 
remover of darkness, because Scripture mentions a Imit in, the passage : 
‘Tho light which shines higher than this heaven’ (Chand. 3.13.7), 
because no lmit 1$ possible on the part of Brahman, because Serypture 
speaks of a minor fruit in the passage: ‘He who knows this becomes 
agreeable to the eyes, and ronowned’ (Chand. 3.13.8), and, finally, 
because from the passage: ‘That, verily, is the same light, which is 
within, this person,’ (Chind. 3.13.7), its identity with the fire within 
the belly 1s known. 

On this suggestion, we reply: Here the object denoted by the 
term "light" 1s the Supreme Brahman alone, possessed of unsurpassed 
splendour. Why? “On account of the mention of feet" Thus, 
in the text, which precedes the text about the ‘hght’, viz. ‘So much 
is His greatness, and the Person is highor than this One foot of him 
aro all beings, three feet of him, the mmmortal ın the heaven’ (Rg-V. 
10.10.38, Chind, 3.12.6), Brahman 18 mentioned as having four feet. 
Thus, all beings constitute His one foot Having all bemgs as one 
foot is possible on the part of the Supreme Brahman alone, and never 
on the part of any one else. Nor is any contradiction mvolvod 1n the 
declaration of His having the heaven as His hmit, beenuse, as the word 
‘Iugher’ in the passage: ‘What 1s higher than this’ (Chand. 3 137) 
denotes superiority, 1 1s not meant to denote non-comprehensiveness, 


1 Ś, R, ŠK, B 
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and because from the passage ‘That the gods worship as the 
Light of lighis, as Life’ (Brh. 44.16) the term ‘light’ is known 
to be referring to Brahman. Nor is any contradiction mvolved in the 
declaration of a minor fiuit, bocause Brahman i8 the giver of fruits 
in accordance with the fitness of persons, As it is declared in the 
"Mystery of Fire’! of the Vàjasaneyins: ‘As one worships him, so 
he becomes ’ (Sat. Br. 1052102), and by the Lord Himself, in 
the passage —‘“ Whosoever, m whatever way, resorts to mo, him, m 
that same way, do L favour”? (Gita 4.11). And, the purpose of the 
mediation on the identity (of the Lord) with the fire within, the belly 
15 to be known from tho text: ‘“I, havmg become tho Vaisvānara 3, 
abide within the bodios of hing beings, and united with the prina 
and the apüna;* I digest the four kinds of food" ’ (Gità 15.14). 


SÜTRA 26 


"lr IT BE OBJECTED THAT ON ACCOUNT OF TILE MENTION OP THE 
METRE, (BRAHMAN IS) NOT (DENOTED), (THEN, WE REPLY:) NO, 
ON ACCOUNT OF THE DECLARATION OF THE APPLICATION OF THE 
MIND (TO BRAHMAN) THUS, FOR THUS IT IS SEEN (IN OTHER PAS- 
SAGES TOO)." 

Vedanta-piarijata-saurabha 


If it be objected that “on account of the mention" of tho motro 
called ‘Gayati’ m the preceding text, the text referrmg to the foet 
may 1i6fer to that and not to Brahman,—(we reply:) "No, on 
account of the declaration of the application of the mind” to the Lord, 
who 13 denoted by the term ‘Gayatri’ owing to the connection of the 
latter with certain qualities. Compare the wod ‘viraj’ which 
illustrates a parallel caso.9 


1 Agni-rahasya ts tho title of the tenth book of the Satupatha-brdh manu 

? P.725,1me 13 Cf. & very similar passage in Mudg. 3, p 384, Imes 8-9. 

3 That 15, tho fire of digestion. 

* The prána 13 one of the five modes of the chief vital-breath, and «pána 
15 another The first goes upwards the nose, the second goes downwards through 
the amus. Vide V.R.M. 

5 That is, the Gayatri is said to possess certam qualities, which can belong 
to the Lord alone. Henco, the Lord is really denoted by tho torm :Güyahi' 
See V K, below. 

§ We find that in other passages, too, a word, primarily denoting a motre, 
may stand for something else, e g. the word ‘vird)’ primarily denotes a kind of 
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Vedànta-kaustubha 


If it be objected: As the Gayatri metro 1s referred to in tho preced- 
ing passage vız.. “The Gayatri, verily, is all this’ (Chand. 3.12.1), 
the designation of bemgs as the foot, viz.: ‘One foot of him are all 
beings! (Chand 3.126), may refer to this very metre. [i is not 
reasonablo to hold that this text establishes Brahman,— 

(We reply.) “No.” Why? “On account of tho declaration of 
the appleation of the mm thus," io. on account of the mention of 
the fixing of the mind “thus” to Brahman who 1s denoted by the term 
‘Gayatri’, since tho latter ıs predicted to be the soul of all, in the 
passage ‘The Gayatri, verily, is all this’ (Chind. 312.1) Here, 
the term ‘Giyatit’ denotes Brahman who inheres in the metre, 1t 
being impossible for a metre, which is a mere collection of letters, to 
be the soul of all. “For thus 1t 1s seen," Le. in very same manner, u 
parallel case is mentioned m the Artariya-upanisad, in the passage :— 
"Phe Bahvreas consider Him m the great-hymn, the Adhvaryus in 
the sacrificial fire, the Chandogas in tho Maha-vrata ceremony’ ! 
(Ait. Ar. 3.2 3, 12). The sense is that those who are conversant with 
the Rg-veda, those who are conversant with the Sàma-veda, and those 


motre, yet ıt denotes the ‘Aria’ or tho group of ten substances in Chand. 4 3 8. 
Similarly, though the word ‘@dyatrt’ denotes a kind of metre, yet 16 may denote 
Brahman too. See V K below. 

C 8.8. ed. reads: ‘Kr ta-nara’,—meaning comes to the same, viz. the word 
*vu dj stands for the ‘Arta’. 

1 A Bahorca 18 one conversant with the Rg-veda, a priest of it, or tho Huh 
priest who represents 1t in the sacrificial ceremonies, M.W., p. 726. 

An Adhvaryu 1s a priest of a particular class, as distinguished from the 
Hotr, the Udgät and the Brdhmana classes. He has tu mensure the ground, 
build the altar and so on, and while engaged in these duties, he has to repeat 
the hymns of the Yajurveda. Vide op. cit., p. 24 

A Chandoga is a chanter of tho Süma-veda, an Udgdir piiost. Vide op, ct., 
p. 405, 

The Mahat-ukthe (groat hymn) or the B Aat-uAtha forms a series of vores, 
1n three sections, each containmg eighvy 77cas or triple vorses, recited at the 
end of the Agni-cayana. An Uitha is a verse which 1s recited, as distinguished 
from tho Séman verse which 1s sung, and the Yajus or sacred formula which is 
muttered, It forms a subdivision of the Sasiras. Vide op. cit, p. 172. See 
fnotnote 1, p. 78. 

Mahd-vrata 18 the name of a great religious observance. It 1s also the name 
of a Séman or Stotra, appointed to be sung on the last day but one of the Guvüm- 
ayana, Vide M.W., p. 800. 
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who are conversant with the Yajur-veda consider, respectively in 
the chief Süstra 1, sacrificial fire, and the Maha-vrata, Brahman who 
inheres in thom severally, like this, Brahman inheres in the (Gayatz1) 
metre. 

Or, (an alternative explanation of the sütra,) just as the Gayatri 
is a class of motre which consists of four feet, each consisting of six 
syllables 2, so Brahman, too, has four feot in accordance with the 
toxt: ‘One foot of him are all bemgs, three feet, the immortal in the 
heaven’ (Chand. 312.6). Accordingly, on account of tho mention 
of the fixing of the mmd to Brahman, who 1s metaphorically denoted 
by the word ‘Gayatri’ in virtue of the fact that both possess the 
quality of having four foot, the Gayatri is not recognized here, but 
Brahman alone. ‘‘For thus rb 1s seen,” ie. in the very same mannor, 
a term denoting a metre is found applied,—in a literal (as opposed 
io a metaphorical) sense,2—even to a different object in virtue of the 
fact that both possess a common quahty. Thus, beginning: ‘These 
five and the other five make ten, and that 1s the krta’4 (Chand, 
4.3.8), the text goes on to say. ‘That is the Viráj, the eater of food’ 
(Chand. 4.3.8). Here under the samvargavidyà 5, tho torm ‘Viraj’, 


1 A Sasira 1s a vorse recited by the Holy and his assistants. Vide M.W., 
p. 1044. 

2 Vide the vorse : ‘Indras saci-palih | Balena pīditah | duscyavano vrsá ] samaitsu 
séisahah’) Sri. B. 1.1.26, p. 216, Part 1. 

3 See end of footnote 5 below 

4 Kyla i» the name of the die marked with four points 

5 The Samvargu-vulyé or the knowledge concerning the snatcher-unto- 
ibself, taught by Raikva to Jánaérutt Vide Chand. 4.3. The wind is the 
snatcher-unto-1teelf among the gods, the vital-breath 1s the snatcher-unto- 
itself among the sense-organs The wind absorbs fire, the sun, the moon and 
water, The vital-breath absorbs speech, the eye, the ear and tho mnd And, 
the wind, together with its four kinds of food, viz fire, the sun, the moon and 
water—these five, and the vital-breath, together with its four kmds of food, 
viz. speech, tho eyo, the car and the mmd—these five, make ten or the ‘ria’, 
which is called the‘ Virdy’, Here, the Kyria has actually ten constituent parts, 
just as the Virüj metre has actually ten syllables, Hence these two aro said 
to resemble each other on q literal sense, and not in a figurative one, a8 opposed 
to the case of Brahman aud Gayatri, smce when it is said that Brahman hab 
four feet, it is nob meant that He has actually four fect, but only metaphorically, 
while Gdyairt has actually four feet or parts. Honce, here the term ‘gauna’ 
has been used m connection with the latter case, and the term ‘dakya’ m con- 
nection with the former, Vide V.K. above. 
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which is a class of metre of ten syllables, is found apphed to a collection 
of ten objects or the krta. 


COMPARISON 
Samkara 


This is sūtra 25 m his commentary. Reading samo He gives 
two alternative explanations of tho siitra Under the first, he points 
out that tho passage ‘The Gayatri, verily, 1s all this’ (Chand. 3.12 1) 
intimates that by means of the metre Gayatri, tho mind is to be directed 
to Brahman who w connected with the Gayatri as 108 cause, Just as 
devout meditation on Brahman, under the form of certain effects of 
Brahman, is mentioned m other passagos, viz Axtereya-üranyaka. 
(Soo Srinivasa above.) Under the second, he pomts out that according 
to some, the term Gayatri directly denotes Brahman, since both 
possess four feet, and quotes a Chündogya passage as an example. 
(See Srinivasa abovo )t 

Rámanuja 

Reading shghtly different —viz. ‘mgmat’ m place of 'nigadàt'. 
Interpretation. samo ? 

Baladeva 

This is sūtra 25 m his commentary too. RBeadmg and intorpre- 
tation same, only the interpretation of the phrase ‘Tatha hi darganam’ 
different. He does not take it as referring to one specific parallel 
instance as Nimbürka does but understands ‘darganam’ in the 
sense of ‘consistency’, and the phrase means, according io him, ‘for 
by such an explanation alone the above passage gives a consistent 
meaning *.8 


SUTRA 27 


“AND BECAUSE THE DESIGNATION OF THE BEINGS AND SO ON AS 
TIE FEET IS APPROPRIATE (ONLY If BRAHMAN BE DENOTED BY THE 
TERM “GAYATRI’’), THIS IS 80." 


Vedanta-parijata-saurabha 


We hold that the Gayatri is Brahman not only ‘on account of 
the declaration of the application of the mind thus’ (last part of Br. 


OEC = ES Res Sig te Se eS 
2 9B 11,25. 2 Śri, B. 1.1.26, p, 215, vol, 1. 
3 ŒB. 1.1.25, pp 91-92, Chap. 1. 
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Si. 1.1,26), but “thus is so also because” (tho four foot, viz.) beings, 
earth, body and heart! are “appropriate” on the part of Brahman, 
the Lord (alone) 

Vedanta-kaustubha 


For this reason "also", 1n the text "The Gayatri, verily, is all 
this’ (Chand. 312.1), the object denoted by the term ‘Gayatri’ is 
Brahman. For what reason’ “Because the designation of bem. 
and so on as the feet is appropriate ", 1 e. also because the designation, 
viz. that the Gayatri has four feet,—ocalled beings, earth, body and 
heurb,—3is appropriate on the part of Brahman alone, and not on the 
part of the Gayatri metre which w but a collection of letters 


SUTRA 28 


"lr If BE OBJECTED THAT ON ACCOUNT OF THE DIFFERENCH OF 
TEACHING, (BRAHMAN IS) NOT (RECOGNIZED), (WE REPLY!) NO, 
ON ACCOUNT OF THERE BEING NO CONTRADICTION VEN IN BOTH 
CASES.” 


Vedianta-parijata-saurabha 


lfit be objected that first tho heaven is referred to ag a ‘locus’, and 
then again, as à limit, and there being such “a difference of teaching", 
Brahman is “not” recognized, — 

(We reply’) “no”, Why? “Because there 1s no contradiction," 
m both the cases, with regard to the oneness of Brahman (re in 
point of proving the very same Brahman). 


Ved4anta-kaustubha 


If it be objected:—The hoaven is referred to as à ‘locus’, by the 
locative case-ending, in the previous case, viz, : ‘The three foot of him 
are the immortal in the heaven (divi (Chand. 3129 6), but as a 
‘limit’, by the ablative case-ending, m the text ‘Now, the light that 
shines higher than the heaven (divah)’ (Chànd. 313.7). Thus, 
“on account of the difference of teschmg ", resulting from the difference 
of tho case-endings, Brahman 1s not recognized in the text concernmg 
the light (viz. Chand. 3.13.7) — 


2 Vide Chünd. 3 12.1—4. 


[80 . 1. I. 20. 


api. 11.] VEDANTA-PARIJATA-SAURABITA 81 


(We reply.) Such an objection cannot be raised. Why? “In 
both the cases”, ie in the case of the locative as well as m the case 
of the ablative, the ononess of the root-meaning, which is the main 
thing, is not set aside by the meaning of the case-endings, which 1s 
subsidiary only; just as the expressions: ‘A hawk on the top of tho 
tree’, ‘A hawk above the trce’ (moan the same thing). Henco, it is 
established that the object denoted by the term “hght” is the Supreme 
Brahman alone, possossod of unsurpassed splendour, 


Here ends the section entitled ‘The light’ (10) 


Adhikarana 11. The section entitled ‘Indra and 
the vital-breath' (Sütras 29-32) 


SÜTRA 29 


"(BRAHMAN IS DENOTED BY THE WORD) VITAL-BREATH, ON 
ACCOUNT OF INTELLIGIBILITY IN THAT WAY ” 


Vedànta-pürijáta-saurabha 


In the text. ‘I am the vital-breath’ (Kaus. 3.21) and so on, 
the object denoted by the term 'vital-breath' and the rest, is the 
Highest Self, because the qualities of highest auspiciousness, endless- 
ness and so on are intelbgible only if the Highest Self be understood 


Vedanta-kaustubha 


Now, by showing, in the following four aphorisms, that the 
Kausitaki-texts all refer to Brahman, the author refutes the view that 
words hke ‘vital-breath’, ‘Indra’ and so on mean the individual soul. 

In the Kausitaki-brahmana-upanisad, tho Pratardana-vidy& is 
recorded, beginning. ‘Pratardana, verily, the son of Divodasa, arrived 
by fighting and valour at the beloved abode of Indra’ (Kaus. 3.1). 
It is said here. Being told by Indra: ‘“T will give you a boon"' (Kaus. 
31), Pratardana said: ‘“Do you yourself choose (a boon) for me, 2 
what you consider to be the most beneficial for mankind" (Kaug. 


1 §, R, Bh, 8K, B. 
2 The word ' va1am^ 16 not included 1n the orginal text. 
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3.1), ie. having considered the boon ‘yourselt’, ‘choose’, 1 e. give that 
‘to me’ Thus told by Pratardana, Indra said *“1 am the vital- 
breath, the intolhgent Self Worship me, as life, as immortality” ’ 
(Kaus 3.2); and agam, later on’ * '* The vital-breath, verily, 1s the m- 
telhgent self that takmg hold of this body, makes ıt stand up’”’ 
(Kaus. 33), ‘Let none desire to enquiro after speech, but let him 
know the speaker" (Kaus. 38), and ın conclusion also: ‘ “Now, 
this vital-breath itself, forsooth, 1s the mtelhgent self, bliss, ageless 
and immortal" (Kaus. 3.8). Here, the doubt 1s, viz. whether a 
cortam individuul soul ıs denoted by the words ‘Indra’ and ‘vital- 
breath’, or the Highest Self? What is reasonable here ? 

The prima facie view 18° As tho word ‘Indra’ is well-known to 
be denoting an individual soul entrusted with a cortam office, and as 
there 1s a text rogardimg the object denotable by the torm ‘Indra’, viz. 
‘“I am the vital-breath"' (Kaus. 3.2),—the word ‘vital-breath’ also 
denotes ‘Indra’. From the text: ‘“Worship me as life, as immor- 
tality’? (Kaus. 3.2), ho alone is known here as the object to ho 
worshipped. 

With regard to this, the correct conclusion 1s as follows “The 
vital-breath", ie tho meaning of the word ‘vital-breath’ and what 
is denoted by the words ‘Indra’ and the rest accompanymg it, aro the 
Highest Self alone, Why? ‘“On account of intelhgibility ín that 
way,’ 1e. bocause qualities like ‘highest auspiciousness’, ‘heme the 
intelligent self’, ‘bliss’, ‘agelessness’ and the rest aro mtelliyible **m 
that way”’, ie. only if the Highest Self be understood. Thus, first, 
it is said in the beginning: ‘The son of Divodisa went to the beloved 
abode of Indra’ 1 (Kaus. 3.1), where Indra, conceiving the dependence 
of his own self on Brahman for its existence and activity, did not 
thmk: ‘I am Indra’; but, being merged in the bliss of Brahman and 
conceiving that the sentient and the non-sentient objects have Brahmun 
ag their self, reflected: ‘Brahman, alone, is all this, 1 am Brahman’; 
and looked upon even those who had committed sins as his own, selt. 
And, the object to be attamed by the Self (viz. Indra) and by those 
who were equal to the Solf (viz. all other bemgs whom Indra looked 
upon as his self) was Brahman alone; the means thereto being simply 
the worship of His feet. Indra told to Pratardana, who had arrived 
there, 10. at his so-beloved place: ‘Choose a boon’. And, thus 


1 The word 'távat! 18 not included m the quotation, 
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requested, Pratardana too, wishing for the highest goal of men, said 
to him, who was very modest, fiee from pride, and desirous of mti- 
mating tho means to the highest goal of men, '"Do you yourself 
choose a boon, for me" ' and so on Thereupon, the vital-breath was 
taught to Pratardana as the object to he worshipped, 1n the passage: 
'*T am the vital-breath”’ (Kaus. 32) and so on. How ean the 
vital-breath, taught thus as the highest goal of men, be an individual 
soul? How can the text. ‘ “Worship mo ™’ (Kaus. 3.2) be intelligiblo 
except as designating the worship of the Suprome Brahman’ The 
individual soul, the witness of the three states 1, bemg a part and not 
fit to be attained by another mdividual soul, is not attainable through 
the intuition of a knower And (the adjective) ‘most beneficial (in 
the text '' What you consider to be the most beneficial for mankind’*’) 
does not apply to anything else except Lo the atlainment of Brahman, 
(The qualities like) ‘bemg the intelligent self’, ‘bliss’, ‘agelessness’, 
and ‘immortality’, mentioned in the passages ‘“ Worship me as life, 
as immortahty”’’? (Kaus. 2.3), "This alone, verily, 18 the intelligent 
self, bliss, ageless, immortal’ (Kaus 38), fil m only if Brahman 
be understood, and not otherwise. Hence, the words ‘Indra’, ‘vital- 
breath’ and so on were used by the celebrated Indra with a view to 
designating Brahman, and not his own self 


SUTRA 30 


“Tr IT BE OBJECTED THAT (BRAHMAN IS) NOT (DENOTED), ON 
ACCOUNT OF THE SELF OF THE SPEAKER BEING TAUGHT, (WE REPLY :) 
BECAUSE THERE IS A MULTITUDE OF REFERENCES TO THE SILT IN 
IT ^ 

Vedanta-parijata-saurabha 


If 16 be objected: The object denoted by tho words ‘vital-breath’ 
and the rest cannot be Brahman. Why? Because in tho text: 
‘Know me alone"' (Kaus 3.13), the very self of the speaker 1s 
taughi,— 


1 Viz waking, dream, deep sleep. 
2 Correct quotation translated . tam mam’ 
3 $, R, Bh, SK, B. 
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(We reply :) * “In ths”? chapter, thero is a multitude of references 
to tho Highest Self. Honce, the object denoted by the words 'vital- 
breath’, ‘Indra’ and the rest is the Highest Self alone. 


Vedanta-kaustubha 


Tf it be objected. In the aphorism ‘The vital-breath, on account 
of intelligibility m that way’ (Br. Sā. 1.1.29), it has beon said that 
tho object denoted by the words ‘vital-breath’, ‘Indra’ and so on, 1s 
Brahman That is not the case. Why? ‘“On account of the self 
of the speaker being taught,”’ Le. because the very self of the speaker, 
viz Indra, who says at first: ‘“Know me alone’ (Kaus. 3.1), and 
later on: ‘“I am the vital-breath, the intelligent self”’ (Kaus 3 2),— 
his very individual character, well-known from the passago’ ‘“‘T killed 
ihe three-headed son of Tvastr, I delivered the Arunmukhas, the 
ascotics, to the wolves "' (Kaus. 3.1),—is taught as the object to be 
worshipped, Thus, the introductory text hore refors to the individual 
soul, This being so, the concluding text too, viz. ‘Bliss, ageloss, 
immortal’ (Kaus. 3.8), should refer to it,— 

We reply: ‘“ Because there is a multitude of references to the self 
in it’, 1e. "because", i.e. certainly, “in it", viz m this chapter, there 
is “a multitude of references to tho self", 1.6. numorous references io 
that which 1s above the (individual) self, viz. the Highest Self; that 
means, in this chapter there are (mentioned) a great many attributes 
of the Highest Self. Hence there cannot be any reference to any 
individual soul like Indra here,—this is the resulting moaning. Thus, 
the worship of what is the most beneficial, mentioned m the introduc- 
tory text: "What you consider to be the most benoficial for mankind "'' 
(Kaus. 3.1), is nothmg but the worshrp of the Highest Self, because 
He alone is the most auspicious Being, as declared by another scriptural 
text: ‘By knowing Him alone, one surpasses death; there is no other 
way to salvation’ (Svet. 6.15) Similarly, makmg one do good or 
evil deods as declared by the text: ‘He alone makes one, whom he 
wishes to lead up from these worlds, perform good action. He alone 
makes one, whom he wishes to lead downwards from these worlds, 
perform evil action’! (Kaus. 3.8), is a quality of the Highest Self 
alone. Likewise, being the support of all sentient and non-sentient 


1 Correct quotation translated. ‘Esa hw eva enam . . . . , esa % eva 
enam asüdhu karma hitrayate tam yam adho ninisate’. Vide Kaus. 3.8, p. 180 
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objects,—depicted by the term ‘elements of intelligence’ m the text 
which, beginning thus: ‘The vital-breath alone is the intelligent self 
that, taking hold of the body, makes it stand up’ (Kaus, 3 3), goes 
on. ‘As of a chariot the rim of the wheel is fixed on the spokes, and 
the spokes are fixed on the nave, even so these elements of boing are 
fixed on the elements of mtelhgenco, and the elemonts of intelligence 
are fixed on the vital-breath’ (Kaus. 3.8) ;—-as well as bliss and the 
rest, mentioned in the text: ‘Now, this vital-breath, forsooth, is tho 
intelligent self, bliss, ageless, immortal! (Kaus 3.8), aro quahties of 
the Highest Self alone ‘Being the Self’ and ‘being the object to 
be known’, mentioned in conclusion m the text: ‘“TLet one know: 
“He is my solf ”’ (Kaus 3.8), are also qualities of-the Highest Self. 
Hence, a great many attributes of the Highest Self boing mentioned 
here, the Highest Self alone is denoted by the terms ‘Indra’, ‘vital- 
breath’ and the rest. 


SUTRA 31 


"Bur THE INSTRUCTION (GIVEN By INDRA ABOUT HIMSELF) 
(IS JUSTIFIABLE) THROUGH SCRIPTURAL INSIGHT, AS IN THE CASH 
or VAMADEVA.” g 


Vedānta-pārijāta-saurabha 


Realzi that everything had Brahman for its soul, Indra 
properly said “through scriptural insight": ‘“Know me alone”? 
(Kaus. 3.1!)—the scriptural text to this effect 1s: ‘What sorrow, 
what delusion is there of him who porceives the umty’ (14a. 72)—, 
just as Vamadeva said: ‘“I was Manu and the sun”’ (Brh. 1,4,10; 
Rg. V. 426 la3). 


Vedānta-kaustubha 
To the objection, vız : Why then did Indra being one, (viz. an, 


individual soul) taught himself as another (viz. Brahman) in the 
passage: ' Worship me" (Kaus. 3.2) ?—it 1s replied here:— 


No such objection can be raised, Just as a highly favoured royal 
servant says to the subjects, even like the king himself, 'T am your 


1 S, R, Bh, SK, B. 2 $ R, Bh, SK, B. 
3 P. 285, hne 8 Not quoted by others. 
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ruler to be worshipped by you’, so 1s the caso here. “But through 
scriptural insight." That ıs, in the passages, *“Know me alone""' 
(Kaus. 31), ‘“ Worship me"' (Kaus 32), and so on, Indra, who 1s 
only an mdividual soul, taught the Highest Sclf as his own self, conse- 
quent of knowing, “through sorrptural insight”, ie. from scriptural 
texts, that the Supreme Brahman is the inner conirollor and the soul 
of all The scriptural texts are the followmg:—‘ All this has that for 
its soll, that ws true, that 1 the self, Brahman’ (Chand 678, 
694; 6.103; 6.11.8; 6.12.34, 6133; 6143, 6153; 616.3), 
‘All this, verily, 13 Brahman, emanating (rom him, disappoaamg info 
him, breathing m him’ (Chand. 3 1.4.), ‘“You have, truly, attained 
freedom fiom fear, O Janaka "'' (Brh 424), ‘Who knows himself. 
* T am Brahman” ’ 2 (Brh. 1.4 10), ‘Entered within, the ruler of men, 
the soul of all’ (Tait. Ar. 3 11.23), ‘This is your soul, the inner con- 
troller, 1mmortal' (Brh. 37.3, ete) and so on. Compare the case 
of Vamadeva, who intuiting the Highest Self, the Inner Controller of 
all, through scriptural insight, spoke of Him alone, when he saul 
‘Seeing this, the sage Vamadeva understood: “I was Manu and the 
sun’ (Brh. 1.4.10), ‘I am the wise Kaksivin sage’ (Rg. V 4.26.14), 
Hence the teaching: ‘“Know me alone”’ (Kaus. 3.1), ote. is, indecd, 


proper. 
COMPARISON 


Srikantha 


He gives two alternative explanations, the last of which tallies 
with the explanation given by Nimbàürka.5 


1 The word ‘ Brahman’ 1s not included in the original texts. 

2 Correct quotation: ‘ya evam veddham Bruhkmdsmi’. Vide Brh 1.410, 
p. 45. 

3 P. 181. 

* The full quotation in Rg.V. is: ‘I was Manu and the sun, I am the 
wise Kakeiván sage’—said by Indra. 

5 SK, 1.1.31 (p. 288, Part 3). 
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SUTRA 32 


"Ir IT BE OBJECTED THAT ON ACCOUNT OF THE CHARACTERISTIC 
MARKS OF THE INDIVIDUAL SOUL AND THE CHIEF VITAL-BREATH, 
(BRAHMAN Is) NOT (MEANT), (WE REPLY.) NO, ON ACCOUNT OF 
THE TIREEFOLDNESS OF MEDITATION, ON ACCOUNT OF BEING 
REFERRED TO (ELSEWHERE), ON ACCOUNT OF (ITS) SUITABILITY 
HERE." 


Vedanta-parijata-saurabha 


Ifi be objected. On account of the characteristic marks of the 
individual soul, mentioned in the passages:— Lot none desire to 
enquire into speech, but let him desire to know the speaker’ (Kaus, 
381) ‘I slew the three-headed son of Tvastr’ (Kans 312); as well 
as on account of the characteristic marks of the chief vital-breath, 
mentioned in the passage— The vital-broath alone is the mtelligent 
self that taking hold of the body makes it stand up’ (Kaus 8 3 3), 
Brahman, 1s not referred to here,— 

(We reply.) No, “because of the threefoldness of the meditation” 
on Brahman, in accordance with tho different grades of meditating 
devotees, viz. (meditation on Brahman) as the Inner Controller of the 
group of individual souls, as the Inner Controller of the non-sentient 
objects, and. as different from them both, “because it is referred to" 
(elsewhere); “because 16 1s suitable hore” also. 


Here ends the first quarter of the first chapter in the Vedanta. 
parijita-saurabha, an, interpretation of the Sairake-mimamsi-texts, 
and composed by the reverend Nimbirka 


Vedanta-kaustubha 


Tf it be objected: Brahman cannot be denoted here by the words 
*vital-breath' and the rest. Why? “On account of the character- 
istic marks of the individual soul and the chief vital-breath." First, 
the characteristic marks of the mdividual soul are stated in the 
passages: ‘Let none desire to enquire after speech, but lot him desire to 
know the speaker’ (Kaus. 3.8), ‘“I delwered the Arunmukhas, the 


1 S, R, Bh, B. 2 R, ŚK, Bh, B. 3 Ś, R, Bh, B 
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ascetics, to the wolves”’ (Kaus. 3 1) and so on; and the characteristic 
marks of the chief vital-breath are stated in the passage ‘Now, verily, 
the vital-breath alone 1s the intelligent soul that taking hold of this 
body makes it stand up’ (Kaus. 3.1). Hence it 1s not possible that 
Brahman is referred to here,— 

(We, reply:) “No.” Why? “On account of the threefoldness 
of meditation, on account of being reforred (elsewhere), on account 
of (ts) suitabihty hero." That is, the designation of Brahman by 
such and such terms (viz. Indra and the vital-breath) 1s for the sake 
of teaching the threefoldness of meditation, just as elsewhere three 
kinds of meditation on Brahman are referred to. There (viz. in the 
Taittirtya-upanisad) Brahman 13 recommended to be meditaiod on 
in His own nature in the passagos: ‘Brahman 1s truth, knowledge and 
mfinite’ (Tait. 2.1), ‘Brahman, is bliss’ (Tait. 3.6); and to be medi- 
tated on as the mner soul of the sentient and the non-sentient, as well 
as the soul of all in the passages: ‘Having created that, he entered into 
that very thing. Waving entered it, He became roal and that, defined 
and undefined, based and non-based, knowledge and non-knowledge’ 
(Tait. 2.6). In the same manner “on account of its suitabilty’’, 
ie. on account of the suitability of such a threefoldness, "here", 
ie. m the Pratardanavidyà as well, there is no divergence amoug the 
texts, the whole group of texts referring to one and the same Brahman. 
This should be understood here: If a text be ascertained from the 
introduction and the rest to be referring to Brahman, then if there 
be marks of anything else therein, those, too, should be referred to 
Brahman, who is the muer controller of that thing, who possesses it 
as His power, and who is the object to be meditated on. Hence, it 1s 
estabhshed that the object indicated by the words ‘Indra’, ‘vital- 
breath’ and the rest 1s the Highest Self. 


Here ends the section entitled ‘Indra and the vital-breath’ (11). 


Here ends the first section of the first chapter in the Vedanta- 
kaustubha, a commentary on the Süriraka-mimümsà, and composed 
by the reverend teacher Srinivasa, dwelling under the lotus-feet of 
the reverend Nimbarka, the founder and teacher of the sect of the 
reverend Sanatkumàra. 
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COMPARISON 
Samkara 


This is sūtra 31 in his commontary. Reading same. He gives 
two alternative explanations of the second part of the sütra, viz. the 
reply to the objection, thus.— 

(1) ‘If it be objected . . . , (then we veply:))—On 
account of the threcfoldness of meditation, (1e. your mterpretation, 
would involve the assumption of devout meditation of three kinds, 
viz. on the individual soul, on the chief vital-breath and on Brahman, 
but one and the same section cannot teach, threo different kinds of 
things) (Moreover, the word **vital-breath " must denote Brahman 
here,) on account of (that meaning) bemg accepted (elsewhere), on 
account of connection here (ie in tho passage itself characteristic 
marks of Brahman are mentioned) (Hence tho conclusion is that 
Brahman is the topic of the whole chapter.)’ This interpretation 1s 
different from Nimbirka’s intorpretation. 

Or, ‘If 1t be objected . . . , (then, we reply:) (the charac- 
teristic marks of the individual soul and the chief vital-breath are not 
out of place in a chapter which deals with Brahman) on account of 
the threefoldnoss of meditation (ie. because this chapter aims sumply 
at advocating thereby the three ways of meditating on Brahman, viz. 
under the aspect of the pr&na, under the aspect of prajfii, and in 
itself, according as Brahman 1s viewed either with reference to the 
two limiting adjuncts, or in itself); because (in other passages also we 
find that meditation on Brahman is) mado dependant (on Brahman, 
being qualified by hmiting adjuncts—cf. Chand. 3.142); because 
(the hypothesis that Brahman, is meditated on under three aspects) 
is perfectly consistent here (ie. in the priina chapiter 1). This inter- 
pretation too does not tally with Nimbarka’s intorprotation, for 
Nimbürka does not hold that the sontiont and the non-sentient— 
under the aspects of which Brahman is meditated on—are limiting 
adjuncts of Brahman.. 

Ramanuja 

Reading and interpretation same. According to Rümünuja, the 
three kinds of meditation are:— (1) Meditation on Brahman in His 
own nature as the cause of the world, (2) meditation on Brahman as 


1§B.1.131, pp 255 ff. 
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having the totality of the enjoying souls as His body (io. as the inner 
soul of the sentient), and (3) meditation on Brahman as having the 
objects and means of onjoyment for His body (ie as the mmer soul 


of the non-sentient) ! 
Bhaskara 


This w sūtra 31 : his commentary. Readme different— viz 
omits the portion ‘Asritatvid iha tad-yog&t. Two alternative 
interpretations given, the first (the author's own view) exactly like 
Samkura’s first explanation; the socond (the view of othors: ‘apare 
tn’, ete.) like Nimbürka's explanation 2 


Srikantha 


Reading and interpretation same, He points out, oxactly aftor 
Raminuja, that the three kmds of meditations on the Lord aro— 
svariipena, bhokir-sarirena and bhogya-rüpena.? 


Baladeva 


This is sūtra 31 in Baladeva, His interpretation 1s like Samkara’s 
first interpretation.4 
Résumé 


The first quarter of the first chapter contains. — 


(1) 32 sütras and 11 adhikaranas, according to Nımbārka; 
(2) 31 sūtras and 11 adhikaranas, according to Samkara; 
(3) 32 sütras and 1] adhikaranas, according to Ramanuja; 
(4) 81 sütras and 11 adhikaranas, according to Bhüskara; 
(5) 32 sütras and 12 adhikaranas, according to Srikantha; 
(6) 31 sütras and 11 adhikaranas, according to Baladeva. 


Samkara, Bhüskara and Baladeva omit sūtra 9 m Nimbirka’s 
Commentary. 


a Qr —— s" 

1 $n. B, L1.92, p. 224, vol. 1.i— Nikhila-kä ana-bhiitasya Brahmanah 
evarüpenünusandhünam, bhokir-varga-sartrakatvinusandhanam, bhogya-bhogope- 
karana-artrakatvánusandhánan ceti tundham anusandhanam upadestum ty- 
arthah’ 

2 Bh. B, 1.1.31, pp 35-36. 

8 SE. B. 1.1.32, pp. 291-92, Part 3. 

2$ A&B 11.31. 


FIRST CHAPTER (Adhy&ya) 
SECOND QUARTER (Pada) 


Adhikarana 1; Tho section entitled ‘Celebrity 
everywhere’, (Sitras 1-8) 


SUTRA 1 


"(THAT WHICH CONSISTS OF MIND IS BRAHMAN), BECAUSE OF THE 
TEACHING OF WHAT IS CELEBRATED EVERYWHERE,” 


Vedanta-parijata-saurabha 


Beginning: ‘All this, verily, is Brahman, omanating from him 
disappearing mto him and breathing in him ,—tranquil, let one medi- 
tale on him thus’ (Chand. 3.14.11), Scripture continues: 'Consisting 
of mind, having the vital breath for his body’ (Chànd 3.14.22), 
Here, the object which 1s to he meditated on as consisting of mund 1s 
to be understood as the Highest self, the cause of all, and not as the 
individual soul, Why? Because the highest self alone, celebrated 
in all the Vedantas, is taught in the above passages, viz. ‘All this, 
verily, 1s Brahman,’ (Chand. 3.14.1) 


Vedanta-kaustubha 


Thus, 1m, the first section, the concordance of the scriptural texts 
with regard to the holy Lord Vasudeva has been shown,—He who is 
the object of enquiry, the greatest Being, the cause of the origin and 
‘the rest of the world, having Scripture for His solo proof, omniscient, 
without an oqual or a superior and the one mass of infinite auspicious 
qualities. Now, in the following two sections, the reverend teacher 
of the Veda 1s showing that those texts,—some of which indistinctly 
indicate the individual soul and the rest, and some of which distinctly 
do so,—all refer to Him alono. 

The Chandogas record the following ‘All this, verily, 1s Brahman, 
emanating from him, disappearmg into him, and breathmg in him ,— 
tranquil, let one meditate (on him) thus. Now, à person consists of 


1 Ś, R, Bh, B. 2 $, R, Bh, SK, B. 
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determination. According to what his determmation, is in this world, 
so does he become on departing hence Let him form a determination. 
Ho who consists of mind, has the vital-breath for his body, 1s of the 
form of light’ (Chand. 3 14.1-21) and so on. Here, a doubt arises, 
viz, whether the individual soul? should be understood as the object 
to be moditated on, possessed of the attributes of consistmg of mmd 
and the rest, or the Tighest self. What 1s reasonable here? 


(Prima facie view.) 


Tf it be suggested: Tho individual soul. Why: Because tho 
mdrvidual soul 1s well-known, to have the mind and the vital-breath as 
its instruments, because Scripture declares that Lord Brahman, the 
Supreme Bemg, has no connection with mind and the vital-breath, m 
the passage: ‘Without the vital-breath, without mind, pure’ (Mund. 
2,1,2); and, finally, because having the heart for its abode as woll as 
bemg atomic, stated in the passage. ‘This 1s the soul? withm the 
heart, smaller than, a grain of rice, or a barley-corn’ (Chind 3.14.3), 
are possible m the case of the hmited individual soul alone. Lf it be 
objected: of the six proofs, viz scriptural statement, mark, text, 
topic, place and name, each succeeding ono 1s weaker than the preceding 
one. Of these, scriptural statement means an independent statement, 
and mark means the power of words (to indicate some meaning). 
Now, here, the scriptural statement, viz.: ‘All this, verily, is Brahman’ 
(Chand. 3.14.1), xs of a greater force than the mark of the mdividual 
soul, viz consisting of mind and the rest, ii bemg mentioned first, 
(the rule being that of these six, cach preceding ono is of a greater 
force than each succeeding one). Hence, Brahman alone, mentioned 
above, 15 to be construed horc as the object to be meditated on,—(we 
roply:) no, because as that text fulfils 1ts purpose simply by teaching, 
as a means to the attainment of tranquillity, that everything has 
Brahman, for its soul, thus. ‘Tranquil, let one meditate’, so it is not 
concerned with laymg down any injunction regarding the meditation 
on Brahman (here ends the onginal Prima facie view) 


1 This passage occurs also m Sat, Br. 10.6.8. It forms a part of the famous» 
Sandilya-wdyà, ox the Doctrine of Séndilya. For a further account see footnote 
(B), p. 1078 £f, l 

2 ' Ksetrajfia, means ‘Knower of the field’, or the body, i.e. the soul, the 
conscious principle in the corporeal frame. 

3 Correct quotation, ‘Hse ma dimé . . .° Vide Chand, 3 14.8, p. 158. 
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(Correct conclusion ) 


We roply —The highest soul alone, possessed of the attributes 
of consisting of mind and the rest, is the object to be meditated on. 
Why? “Because” the cause of the ongin and the 1est of the world, 
“celebrated everywhere", ie m all the Vedintas, “is taught" as the 
cause of all, as the soul of all, here in tho text: 'All this, verily, is 
Brahman’ (Chand 3.141). Or, else, “because” tho attributes of 
‘consisting of mnd’ and the rest, “celebrated” in all the Vedantas as 
belonging to the Supreme Brahman, thus. ‘Consisting of mind, loader 
of the vital-breath and the body (Mund. 2.2.7), ‘This ether that 1s 
withm the heart, —therem is the person, consisting of mind (Tail. 1 6), 
and so on, “are taught". Of these, ‘consisting ol mnd’ means 
‘capable of being apprehended by a purified mind’; ‘having 
the vital-breath for the body’ means ‘being the support and the ruler 
of even the vital-breath', ‘without tho vital-breath’ means ‘abiding in- 
dependently of the vital-breath’; and ‘without mind’ means ‘ having 
knowledge not dependent on the mind’. 

Or, clso, the text: ‘All this, verily, is Brahman, emanatmg from 
him, disappearmg into him, and breathing m him ;—tranquil, let one 
meditate (on him) thus’ (Chand 3.141) enjoins meditation, thus 
‘Let one meditate on Brahman, the soul of all, in a tranquil spirit’. 
The text: ‘Let him form a determination! (Chand 3.14.1) is a repeti- 
tion (of the same injunction), with a view to proving that the attributes 
of ‘consisting of mind’ and the rest belong to the very same Being, 
mentioned above, (viz Brahman). Let one meditate on Brahman, the 
soul of all and possessed of the attributes of consisting of mind and the 
rest,—this is the sense of the text. Here, a doubt arises, viz. whether 
Brahman, indicated as the soul of all, 1s the mdividual soul, or the 
Highest self. What is reasonable here? If it be suggested: The 
individual soul. Why? Because, ıl alone can possibly assume the 
forms of all kinds of beings, Brahma and so on, due to karmas, based 
on beginningless nescience; while 16 is never possible for the Supreme 
Brahman, to assume identity with all sorts of low or vile forms, since 
He is endowed with (the attributes of) omniscience, omnipotence, 
freedom from sins, freed on by nature from. all faults and so on. The 
word ‘Brahman’ too, applies to the individual soul alone, ıt being 
endowed with great qualities (like knowledge and the like). And 
the origin and the rest of the world being due to karmas, it is reasonable 
to indicate the individual soul as their cause,— 
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We reply “Because of the teachmg of what 1s celebrated evory- 
whore", 16. the meaning of the word ‘Brahman,’ who is designated as 
the soul of all and as the cause of the origin and the rest of all, 1s the 
Highest Self alone. For this very reason, “everywhere”, 16 m the 
Vod&ntas, he is “taught” to be “celebrated” as the cause of the origin 
and the rest of the world—because of this, and also because it is 
impossible that the origin and the rest of the world can, be due to the 
individual soul, since m the passages—'' He desired. ‘May I be many, 
may I procreate’ . He created all this” (Tait. 2.6) and 
»0 on, the Supreme Lord alone 1s celebrated to be tho cause of the 
world This is stated m the ‘Law of salvation'!. Beginning. 
“Whence has arisen this entire world, consisting of the immovable 
and the movable, and to whom does 1t go during univorsal dissolution ? 
Tel! me that, O grandfather! By whom has this world, togethor 
with the oceans, the sky, mountains, cloud, lands, firo and wr, 
been made ?"' (Mahi. 12.6765-66 2), having staled: ‘The scripture 
which was related by Bhrgu to Bhiradvaja, who asked’ (Maha 12 
6769C 3); having stated the ongim of all beings thus ‘Of hin who 
1$ called Narayana, who 1s unchangeable, the imporishable soul, who 
is unmanifest, unknowable, higher than prakrti;’4 and having 
stated: ‘Then, a lustrous, celestial lotus was created by tho self-born. 
From that lotus arose Brahma, the Lord, consisting of the Veda’ 
(Maha, 12 6779 C-89A 5), —the text designates Lord Krsna, Nürüyana, 
Brahman, as the cause of all sentient bemgs and non-sontient objects, 
thus: ‘For he 1s difficult to be known, undoubtedly inconceivable in 
nature even by the perfocted souls. He, verily, is Lord Visnu, colo- 
brated io be unfinite, abidmg as the inter controller of all beimgs, 
difficult to be known by those who have not obtaimed the self,—who 
is the creator of this principle of egoism for the production, of 
all beings, from whom arose the universe, about whom I have been 
asked by you here’ (Maha. 12.6784-86A 9). Hence, the Highost Self 


1 Moksu-dharma w the name of a soction of the 12th book of the Mahé- 
bhärata, from Adhkydya 174 to the end. 

2 P. 604, lines 3-4, vol, 3. 3 Op cu, line 7 

* This is not traceable in any of the three editions, Asiatic Society, Vanga- 
udst and Bombay. 

ë P, 604, lines 17-18 (vol. 3). This varse is not found m the Bombay 
edition. 

8 P, 604, lines 22-24, 
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alone is denoted by the word ‘Brahman’ here, and not the individual 
soul! 


COMPARISON 
Ràmaànuja 
Reading same. He gives two allernative iniorpretaiions, which 
tally with the last two explanations of Srmnivàasa.? 


SUTRA 2 


“AND BECAUSE OF THE APPROPRIATENESS Of THD ATTRIBUTES 
INTENDED TO BE STATED.” 


Vedàünta-pàrijáta-saurabha 


And because the attributes, viz ‘consisting of mind,’ ‘having 
true resolves’ and the rest, “mtended to be stated" in the text. 
‘Consisting of mund, havmg the vital-breath for the body, of the 
form of hght, having true resolves’ (Chànd. 3 14 23) and so on, are 
‘appropriate’ on the part of Brahman, alone 


Vedanta-kaustubha 


As the attributes of ‘having true resolves’ and the rest, ‘intended 
to bo stated’ as the pecuhar attributes of Brahman in the passage 
‘Consisting of mind, having the breath for the body, of the form of 
light, having true resolves, having tho cther as the soul, having all 
desires, having all odours, . . . having all tastes, pervading all 
this, unspeaking, indifferent’ (Chand. 3.14.2) and so on, are "appro- 
priate” on the part of Brahman alone,—so Brahman alone is under- 
stood m the above text. Tho adjective ‘pervading all thus" moans 
that Ho has accepted ‘all this'—i.o. the sentient and the non-sentient 
objects, ending with ‘taste’, —as His own; ‘unspeaking’ means that 
He abides in silence because of His unsurpassed gravouoss; ‘indifferont’ 
means that ‘He has no concern’. 


1 Srinwdsa gives altogether three oxplanations of this Sdira, the first of 
which talhes with tho explanation of Nimbdrka, 

2 $5, B. 12.1. Pp. 231 ei seg, Part 1. 

3 R, B. 

4 The original text reads ' sarva-karma? after this, 


ist. 1. 2, 3. 
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SUTRA 3 
“BUT ON ACCOUNT OF INAPPROPRIATENESS, NOT THE EMBODIED 
(sour)." 


Vedanta-parijata-saurabha 


He who 1s possessed of the attributes of consisting of mind and 
the rest 13 the Supreme Being alone, and not the individual soul, 
because (the attributes like) ‘consisting of mind’, ‘ having true re- 
solves’ and so on, are “Inappropriate” on its part. 


Vedànta-kaustubha 


Brahman alone 1s to be understood as consisting of mand, for 
the purpose of meditation, and not “the embodied", i.e. tho 1ndivi- 
dual soul, possessing a body. Why? Because the attributes of 
‘having true resolves’ and the like are “inappropriate” on the part 
of the individual soul. Moreover, the attributes of ‘consisting of 
mind’ and the rest too, are inappropriate on the part of the indivi- 
dual soul. Thus, the text says: ‘Let him form a detormination’ 
(Chand. 3.14.1) Of what kind is he? ‘Consisting of mind’, again, 
‘having the vital-breath for his body’. These adjectives are not 
appropriate on the part of the individual soul, because no such 
implication is involved here, nor any purpose. But all these are 
appropriate on the part of the Highest self. Thus, when it is said: 
Let the worshipper, whether he desires for salvation, or for any 
particular fruit, ‘form a determimation’, i.e. porform meditation or 
action, in a ‘calm’ spirit, the question arises: Jn reference to whom 
as he io perform meditation or action? and in reply, the Highest 
Person, the soul of all, and indicated above in the passage: ‘All 
this, verily, ıs Brahman’ (Chand. 3 14.1), is pointed out as the 
object to be meditated on. And, this text: ‘Consisting of mind, 
having the vital-breath for tho body’ (Chand. 3.14.2) and so on 
refers to Brahman. Hence the attributes of ‘consisting of mind’ 
and the vest are not appropriate on the part of the individual soul. 


COMPARISON 
Srikantha 


Reading same, interpretation different. According to Srikantha, 
a new &dhikarana begins with this sūtra (sütras 3-8), concerned with 
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the question whether a passage in the Maha-nariyana-upanisad 
(Māhānār. 113) refers to Narayana or to Siva Thus — (The 
passage refers to Siva, and not (to) the embodied (1e Narayana), 
because (the attributes of being the Lord of the universe and the 
rest) are not appropriate (on the part of Narayana) ".1 


SUTRA 4 


“ AND BECAUSE OF THE DESIGNATION OF OBJECT AND AGENT," 


Vedanta -parijata-saurabha 


For this reason too, the object qualified by tho adjectives ‘con- 
sisting of mind’ and the rest is not the embodied soul, “ because of the 
designation of object and agent" m the text. ‘On departing hence, 
I shall reach him’ (Chand. 3 14.42). 


Vedànta-kaustubha 


For this reason, too, that which consists of mind and has breath 
for its body is not to be understood as the embodied soul. Why? 
** Because of the designation,” of the embodied soul as the “agent”, 
i.e. as the worshipper, and ^ because of the designation ” of the Highest 
Self as the ‘object’, io as the object io be meditated on and obtained, 
m the passage: ‘On departing hence, I shall reach him’ (Chand. 
3.14.4). That 1s, ‘I’, or one desiring for salvation, ‘shall reach’, i.o. 
shall obtain, ‘him’, 1.0. Brahman, mentioned before as possessed of the 
attributes of ‘consisting of mmd’ and the rest, ‘hence’, ie after the 
fall of the body, after the destruction of the works which have bogun, 
to bear fruits A worshipper who is endowed with such a right 
insight attams Brahman. 

COMPARISON 
Srikantha 


Reading same, interpretation different, viz.: ‘(The supreme soul, 
viz. Siva, the object io be meditated on, 1s other than Nariyana), 
because of the dosignation of the object and the agent, (i.o. because 


E Sk. E. 1.1.3, pp. 318 et seg, Pari 4. 
2 B, R, Bh, B. 
7 
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Siva 1s designated to be the object to be worshipped, Narayana, the 
worshipper) ’.t 


SUTRA 5 


* ON ACCOUNT OF THE DIFFERENOCE OF WORDS.” 


Vedanta-parijata-saurabha 


That which possesses the attributes of ‘consisting of mind’ and 
the luke is the Highest Self, different from the embodied soul, because 
in the text: "This soul of mme within the heart’ (Chind. 3.14.3, 42) 
the mdividual soul and the Highest Self are denoted by different 
words, viz the gemtive and tho nominative respectively. 


Vedànta-kaustubha 


For this reason, too, that which possesses the altributes of con- 
sisting of mind and so on, is the highest self, different from the embodied 
soul. Why? “On account of the difference of words ", 16e. because 
of another scriptural passage of kindred subject-matter, viz. ‘Like a 
gram, of rice, or a barley-corn, or a grain of millet, or the kernel of a 
grain of millet, such is the Golden Person within the self’ (Sat, Br. 
10.6.3 2), there is “ difference of words ", viz. the locative ‘within the 
self? donotes the embodied self, while the nominative ‘the Golden 
Person,’ denotes the Highest self.3 


COMPARISON 


Srikantha 


Reading same, interpretation different, viz. (‘Brahman, viz. 
Siva, is other than and superior to Narayana) on account of a particular 
word (or seriptural passage) (to that effect’).4 


1 SK. B. 1.2.4, pp. 322-324, Part 4. 

2 R, B. 

8 Note that Nimbärka and S*inwüsa refer to two different passages here. 
4 SK. B. 12,5, (Pp. 324-26, Part 4.) 
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SUTRA 6 


“ AND ON ACCOUNT OF SMRTI ” 


Vedanta-parijata-sanrabha 


“And on account of the Smrti” text:—‘Tho Lord abides, O 
Arjuna! in the heart-region of all beings’ (Gita 18.61), there is a 
difference botween tho individual soul and the Supreme Soul. 


Vedànta -kaustubha 


* " He who sees me evory where, and sees evory (ung in me, of him 
I will never lose hold, and he shall never lose hold ot me ” " (Gita 6 30), 
"He who, established in unity, worships me as abiding within all 
beings, that ascetic abides m me, under whatever circumstances he 
may hve"" (Git& 6.31), ‘““There 1s nothing highor than me, O Dha- 
nafjaya! All this is strung on me, hke gems ou a string’? (Gita 
7.7), *" And 1 abide withm, the heart of all, and trom me memory, 
knowledge and ther absence”’ (Gita 15.15), “The Lord abides, O 
Arjuna! m the heart-region of all, causing all beings to revolve by 
His mysterious power, as if mounted on a machine”’ (Gita 18.61), 
‘“ Becauso T excel the perishable and am superior even to the imperish- 
able, I am celebrated m the world, and in the Veda as the Highost 
Person''' (Gita 15.18) The following scmptural texts too are referred 
to by the term “and” (m the sütra).? ‘The two unborn ones, the 
knower and the non-knower, the Lord and the non-Lord’ (Svet. 1.9), 
‘The Lord of matter and souls, tho ruler of the attributes’ (Svet. 6.16), 
"The ctornal among the oternal, ihe conscious among the conscious’ 
(Svet. 6.13; Katha 5 13) amd so on. From such Smrti and serip- 
tural texts, 1L is to be known that thero is a difference between tho 
individual soul and Brahman. Thus, im this soction, the difference 
between the individual soul and the Supreme Soul is indicated by the 
reverend author of the aphorisms in four aphorisms; 3 and this view 
is most reasonable, since it is established by both Smrti and Scripture, 
The Highest Self is ever-free, omniscient, independent, all-pervading 


1 Š, R, Bh, B. 

2 Note the difforent mterpretations of the word ‘Ca’ m the sta, as given 
by Nwnbürka and Srimvdsa. Accordmg to the former, it simply means ‘also’, 
while according to the latter, ‘on account of somptural texts’. 

3 Viz Br. St 1.2 3-6. 
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without an equal or a superior, tho soul of all and the controller of all. 
The individual soul, on the other hand, though of the nature of ctornal 
knowledpo, has, as is well-known, its attribute of knowledge enveloped 
by the beginmngloss maya, ys subject to bondage and release, possessed 
of little knowledge, a part of Brahman, but through its aversion to 
the Lord, revolves through many births owing io the works done 
by itself Non-ditference also, established by the scriptural texts 
like ‘Efe 1 tho self, thou art that’ (Chand 694, 6103, ete.), 
‘All this, verily, 15 Brahman’ (Chind. 3.14.1), ‘This soul is Brahman’ 
(Brh. 4.4 5) and so on, 1s most reasonable Thus, the reverend author 
of the aphorisms will speak about the nature of difference and non- 
difference, as held by himself, under the aphorism: ‘A part, on 
account of the designation of varicty’ (Br. Si. 2.3.42) and so on. 
We shall spoak of it m, detail in the same place * 


COMPARISON 
Samkara 


Reading and mterpretation samo. But in conclusion, he adds 
his own view, viz. that this difforence between the individual soul 
and Brahman, is not real, but due to limiting adjuncts only? 


Srikantha 
Reading same, interpretation different, viz. ‘On account of 


Smrti’ (viz. Gita 11.9) Narayana is tho worshipper—i.c. different 
from Siva 3 


SÜTRA 7 


“IF rr RE OBJEOTED THAT ON ACCOUNT OF ITS OOOUPYING A 
SMALL ABODE, AND ON ACCOUNT OF THE DESIGNATION OF THAT, 
(BRAHMAN IS) NOT (THE OBJECT OF MEDITATION), (WE REPLY’) 
NO, BECAUSE (BRAHMAN) IS TO BE CONOEIVED THUS, AS IN THE 
CASE OF THE ETHER." 


Vedanta-parijata-saurabha 


1f it bo objected that on account of its having a small abode, as 
Mentioned in the text: ‘This soul of mine within the heart’ (Chand. 


1 Vide V.K, 23.42, ? $B. 12.7, p 265, 
? $E. B. 1,2.7, pp. 325-26, Part 4, 
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3.14 3), also on account of the designation, of 1ts smallness m the text : 
‘Smaller than a grain of rice, or’ (Chind. 3.143; Sat. Br. 106.324), 
(the object of meditation) hero is not Brahman,— 


(We reply ) “Not so", because Brahman is to be meditated on 


m that way. Minuteness on the part of a groat thing, however, fits 
in, as in the case of a window and the ether. 


Vedànta-kaustubha 


If 1t be objected.—Brahman cannot be understood here as the 
object of meditation. Why? “On account of its occupymg a small 
abode and on account of the designation of that ’ That is, that which 
has a small abode, 16. place, viz. the individual soul which is like 
the tip of the spoke of a wheel, 1s ‘arbhakaukas’, the state of that 1s 
‘arbhakaukastvam’, on account of that,2—the resultmg meaning 
being: ‘on account of the characteristic mark of tho individual soul’. 
That is to gay, occupying a limited place, viz. tho heart, 18 the attribute 
of the individual soul only, and noi the attribute of Brahman. More- 
over, “on account of the designation” of smallness by that very term 
(viz ‘small’), m the passage ‘Smaller than a grain of rice, or a 
barley-corn’ (Chind. 3.143; Sat. Br. 106 3.2), the individual soul 
alone 1s to be understood hero, and not Brahman,— 


(We reply") "No." Why? It 1s “because (Brahman) 1s to 
be conceived thus ",—ie. “ Because (Brahman) is to be conceived”, 
or to be meditated on, “thus ", 1e. as abidimg within the heart, small 
in size,—that the Highest Self is designated in that way. And, 
hereby His omnipresence is nob contradicted. For, He is designated 
to be minuto with tho object of designating a particular kind of medita- 
tion on Him as vory subtle. Nor, again, does He become small in 
size (Le small like tho heart) hereby, since the text: ‘Greater than 
the earth, greater than the sky’ (Chand. 3 14.3) speaks of the great- 
ness of the Lord. An analogous case is the following Just as the 
ether, though all-pervasive, 1s spoken of as occupying a small place 
and as small in reference io the eyo of a needle, so 1s Brahman, the 
topic of discussion,—this 1s tho sense. 


1 P. 806, line 18. 
2 This explains the compound ‘ar bhakaukastvdt’. 
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COMPARISON 
Samkara 


Readmg and interpretation same. He pomts out that just as 
the Lord of the entire universe may be appropriately said to be the 
Lord of Ayodhya, so the Supreme Soul, abiding everywhere, may very 
well be denoted as abiding within the heart 1 


Ramanuja 
Roading same, interpretation. of the word ‘vyomavac ca’ 
different, viz — (The Lord 1s described to be) lke the ether as well 
(1e all-pervading as well, in that very passage, viz. Chand. 31432)’, 
Hence the Lord 1s not really minute by nature, but is simply designated 
to be so for the purpose of meditation 


Srikantha 


Reading and literal mterpretation same, though this topic is 
different, as noted above 3 


Baladeva 


Reading same, interpretation of the word 'vyomavac ca’ different, 
viz. ‘(The Lord though atomic as abiding withm, the heart of men, 
is yet all-pervading) like the other (as declared by the same passage, 
viz. Chand. 3.14£3+)’. And this is possible because the Lord 1s 
possessed of inconceivable powers. 


SUTRA 8 


"Ir IT BE OBJECTED THAT (IF BRAHMAN WERE TO DWELL WITHIN 
THE HEART, THEN) THERE FOLLOWS EXPERIENCE (Of PLEASURES 
AND PAINS), (WE REPLY:) NO, ON ACCOUNT OF DIVFERENCE,”’ 


Vedanta-parijata-saurabha 


If it be objected that owing to His connection with all hearts, 
“there will follow experience " of pleasure and pain, on the part of 


1 S.B, 1.2.7, p. 266. 2 Sri, B. 1.2.7, p 287, vol 1 
? $K.B.12.7 p.327, Part 1 


* G.B 12,7, p. 114, Chap. 1. Note the difference from Rámànuja. 
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Brahman, as on the part of the individual soul,—(we reply.) no such. 
objection can be raised, because there 1s an, absolute difference between. 
the individual soul and Brahman, as the soul 18 an enjoyer of the 
fruts of the works done by itself, while Brahman 18 ever-freo from 
sing. 

Vedanta-kaustubha 


If it be objected: Owing to 11s connection with a smgle heart, 
there results experience of pleasures and pains on the part of the 
individual soul. Owing io His connection with all hearts simul- 
taneously, there certamly results experience of all pleasures and 
pains everywhere onthe part of the all-pervading Uighest Self. TE this 
be so, then the Highest Self, as the enjoyer of pleasuies and pains, 
will inevitably become subject to all sorts of faults, as tho individual 
soul itself 1s. Hence even the Supreme Bemg will be subject to 
karmas,— 

(Wereply:)' No." “ On account of difference (vaisesyat)" The 
word “ vaijesyàt" is formed by adding the suffix 'syaü' to the 
word 'visesa' im an identical sense, (viz difference) or to indicate 
excessive difference. That the mdrvidual soul is an enjoyer of the 
fruits of works performed by itself and the Supreme Soul is just the 
opposite is established m, Senpture, in accordance with the Smrti- 
passage: ‘Of these, He who is the Supreme Self 1s said to be eternal 
and free from the properties of matter. . . . . 1 Hes not 
affected even by the fruit, as a lotus-leaf is not touched by water. 
The active self, on the other hand, 1s another, who 1s liable to release 
and bondage’ (Mahi, 12.13754-137552), and the declaration of 
the Lord Himself. ‘Works do not affect me, I have no desire for 
fruits of works’ (Gità 4.14). Thus, on account of an absolute 
difference between these two, it follows that the mdividual soul 
alone exporiences pleasures and pains, and not the Supreme Soul. 
Hence 16 1s established that that which consists of mind and has the 
breath for its body, 1s none but the Highest Self. 


E 


Here ends the section entitled ‘Celebrity everywhere’ (1). 


? One lino omitted, viz. ‘Su he Nárüyana gheyah sarvütma jur uso hi sak? 
? P 852, lines 9-10, vol 3. 
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COMPARISON 
Samkara 


Reading and hteral interpretation samo Hore, too, he is forced 
to add his usual explanation that the difference between the individual 
soul and Brahma is not real, but only phenomenal. 


Ramanuja 
Interpretation of the word 'vaisesyüt' different. According to 
Nim birka, ' viusesyát ' means ‘on account of the difference of nature 
between the individual soul and Brahman’; while according to 
Rümánuja, 1i moans ‘on account of the difference of the cause of 
enjoyment'?; ie it is not abiding within the body which is tho 


cause of undergoing pleasure and pain, but bomg subject to karmas, 
which is never possible in the case of the Lord,3 


Bhaskara 


Reading and interpretation same. The example cited 18 appro- 
priate—Simply because the Lord abides within the hoart, it does not 
follow that Ho shares its expericnces, for there is no rule that co- 
existence and the consequent inter-relation imply the sharing of thc 
same attributes. The ether, e g. though in connection with a burnmg 
place, does not burn, 1tsolf.* 


Srikantha 


Readmg and literal interpretation same, though the topic is 
different, as noted above.5 


1 $.B 1.28, p. 268 

2 C Hetu-vaideayát.* 

3 Bri. B 1.2.8, p. 238, vol 1. 

4 Bh. B. 13,8, p. 40. 

5 ŠK, B, 1 2.8, pp. 327 et seg, Part 4 
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Adhikarana2 The section entitled ‘The eater’ 
(Sütras 9-10) 


SUTRA 9 


“THE EATER (IS BRAHMAN), ON ACCOUNT OF THE COMPREHENSION 
(OR TAKING, LE. DEVOURING) OF THE MOVABLE AND THE IM- 
MOVABLE.” 


Vedànta-pürijáta-saurabha 


Yn the text: ‘He to whom both the Brühmana and the Ksatriya 
are the food and death tho condiment, who thus knows whero Ho 18 ?' 
(Katha 2.251), the eater is the Lord, the Highest Person, “ on account 
of the comprehension (or taking, 1.0. devourmg) " 2 of the food which 
has death for its condiment, ie of the Universe, consisting of the 
movable and the 1mmovable, implied by the terms ‘Brihmana’ and 
*Ksatnya' 

Vedàantia-kaustubha 


Iu the preceding section, after having shown that tho text. 
* All this, verily, is Brahman’ (Chand. 314.1) and so on refers to 
Brahman, the author has shown also the absence of any experience 
of pleasure and pain due to karma on the part of Brahman. Now, 
by showmg that the text: ‘He, of whom the Brahmana’ (Katha 
225) and so on refers to Him, he removes the suspicion that, as 
before, He cannot be an eater of the movable and the immovable 3 

In the Katha-valli it 1s recorded ‘He, to whom both the Brah- 
mana and the Ksatriya are the food and death the condiment, who 
thus knows where He is?’ (Katha 225). Here by the word ‘food’ 
edible objects are understood, and by the words ‘of whom’, mdicating 
connection, an eater is understood. A doubt arises, viz. whether tho 
eater here ıs fire, or the individual soul, or the Supreme Soul, sines 
here all the three have been referred to before What is reasonable 


18K. B 12.8, pp 327 et seq., Part 4 

2 Tt is not clear what Nambdrka means exactly by the term ‘grahana’ 
here, lt may mean appropriately both ‘understanding’ and ‘taking or dovour- 
ing’, Thus, Biahman 18 the eater, because the movable and tho immovable are 
understood as the food here; or because, the movable and the immovable are 
devoured as the food here. 

The same remarks apply to Srinwdsa’s mberpretation, 

3 Le it may be thought that smce Brahman ıs not an enjoyer, as shown 
above, He cannot be an eater too 
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hore? If it bo suggested: First, let fire be the eater horo, because it 
is well-known to have the power of burning the Brahmana and the 
Ksatrya; and because the scriptural text.— Fire 1s the eater of food’ 
(Brh. 14.6) declares so. Or, let tho individual soul be the eater, 
because il 18 well-known to be an enjoyer, because the scriptural text: 
‘Of the two, the one tastes sweet berry’ (Svet. 4.6; Mund 3.1.1) 
declares so, and, finally, because in the preceding section, (viz. Br. Si. 
1 2.8) 1t alone has beon established to be an enjoyer. ln accordance 
with the nogative toxt. ‘Without eating’ (Svot 4.6, Mund 31.1), 
as well as on the ground of the negation, of experience in the preceding 
section, (viz. Br, Sü 1 2.8), the Highest Self cannot be understood as 
the eater here,— 

Wo reply: Here the eater can possibly be tho Highost Self alone. 
Whence is thisknown ? “ On account of tho comprehension (or taking, 
1e. devouring i) of the movable and the immovable,” io. because 
here the movable and the immovable are understood to be the food. 
If it be objected that the words ‘movablo’ and ‘immovable’ aro not 
found here,—(we reply ) It may be so, (yot that does not falsify our 
view), because by the terms ‘Brihmana’ and ‘Ksatriya’, the movable 
and the immovable are understood metaphorically; and because there 
being a natural connection between doath and tho movable and the 
immovable, that food which has death for its condiment, viz. the 
movable and the mmovable, is understood here. Hence the eater 
1s the Highest Self, the destroyer of the Univorse,—thus is the resulting 
meaning, for neither firo, nor the mdividual soul, can possibly be the 
eater of the ontire world, The text ‘Without eating’ (Svet. 46; 
Mund 3.1 1) denies any experience of the fruits of works on the part 
of the Lord 


SUTRA 10 
“AND ON ACCOUNT OF THE TOPIC.” 


Vedanta-parijata-saurabha 


The eater 1s the Lord, the Highest Person, because He alone is 
mentioned as the topic of discussion in the text ‘The great, the all- 
pervading * (Katha 2,22 2). 


1 See footnote (2), previous page. 2 R, SK. 
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Vedanta-kaustubha 


As the Highest Self is mentioned as the topic of discussion m the 
texts: “Knowing the great, all-pervasive self’ (Katha 2.22), “By 
hun 18 (He) attainable, whom alone he chooses’ (Katha 223; Mund. 
3.2.23), and as a peculiar mark of the Lord, viz. umntelligibleness, is 
mentioned in the passage ‘Who thus knows where He 1s?’ (Katha 
2.25), it is established that the eater is the Highest Self alone. 


Here ends the section entitled ‘The eater’ (2). 


Adhikarana 3: The section entitled ‘The cave’. 
(SSütras 11-12) 


SÜTRA 11 


"Tug SOULS ENTERED INTO THE CAVE (ARE THE INDIVIDUAL SOUL 
AND THE SUPREME SOUL), BECAUSE THAT IS SEEN.” 


Vedanta-parijata-saurabha 


In the text: ‘There are two, drinking of mghteousness m the 
world of good deeds, entered mto the cave’ (Katha 3.11), the two 
souls, entered into the cave, should be known to be two sentiont 
beings, viz. the individual soul and the Supreme Soul Why? “ Be- 
cause that is seen", 16 because ıt is found that this section desig- 
nates the entering of these two alone,—of the Supreme Soul in the 
passage: ‘Him, who 1s difficult to see, who has entered into the hidden, 
who 1s hidden in the cave’ (Katha 2.122); and of the individual soul 
in the passage: ‘She, who arises with the vital-breath, who is Aditi, 
who is made of the doities, who, entermg into the cave, abides therein, 
who was manifosted through tho elements ' (Katha 4.7 9). 


Vedinta-kaustubha 


It has been pomted out above that the Supreme Soul, the topic 
of discussion and the object to be moditated on, 1s the eater of the 
movable and the immovable, and that He 1s difficult to be known, as 
declared by the text: ‘Who thus knows’ (Katha 2.25). Now, by 


1$, R, Bh, Sk, B 2 $, R, Bh, SK, B. 3 RB 
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teaching the following atimbutes of the Lord—viz. “bomg easily 
attainable’, ‘bemg casily knowable’ and the rest—which result, from 
His close association (with the individual soul 3),—1t0 one who desires 
for salvation, who desues to attain His nature, who desires to know 
Him, and who is submerged in the pit of mundane oxistence consisting 
of the movable and the munovable, the author is showing that the 
text: ‘Righteousness’ (Katha 3 1) and so on refers to the Lord. 

Immediately after the above-quoted text, we find the following 
in the Katha-valli, ‘There are two, drmking of rightoousness in tho 
world of good deeds, entered into the cave, in the highest upper 
region. Those who know Brahman, speak of them as “light” and 
“shade”, as well as those who maimtaim the five sacred fires,2 and 
those too who thrice kindle the Naciketas fire’® (Katha 3.1). Here 
a doubt arises as to whether here buddhi and the mdividual soul 
are designated as entered into the cavo, or the individual soul and 
the Supremo Soul? What is reasonable hore? If it be sugyosted: 
Buddhi and the individual soul,—because in accordance with tho 
statement: ‘Entered mto the cave’ (Katha 3.1), entering into a 
cave is impossible on the part of the Supreme Soul who is all-porvasive ; 
because ıt is impossible for the Supreme Boing who has all His desires 
fulfilled to be the enjoyer of the fruits of works, as stated in tho 
passage: ‘Drinking of righteousness’, (Katha 31); because any 
connection with the ‘world of good deeds’,—1 o. with the world where 
one enjoys the fruts of the works dono by one’s self, viz. the body 
generated by works, —3iás impossible on His part, and, finally, because a 
question is found, seekmg to know the mdividual soul as different 
from buddhi, viz ‘‘‘There 1s this doubt when a man 1s dead. some 
saying, “He 1s’, others, ‘He 1s not’. This I should know, as taught 
by you"? (Katha 1204). Hence, these two alone (viz. buddhi 
and individual soul) are established by this toxt,— 


————————— 


1 I.o. the Lord abides with the individuel soul m the same place, viz tho 
hoart, and as such is easily knowable and attamable by it. 

2 Viz, Anvdharya-pacana or Daksina, Garhapatya, Ahavaniya, Sabhya, and 
Auvasathya, M.W. p. 577, Col. 3. 

3 Vide M.W., p 458, Col. 2 

* The genge 18: Naciketá wants to know here what happens to tho soul after 
death, 1.0. he wants to know the sclf as distinct from the body, buddhi and so 
on. Hence, in reply, Yama must speak of the mdrvidual soul and buddhi, and 
as such the passage in question must deal with these two alone, 
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We reply’ The souls entered into the cave, viz. the heart, are two 
sentient bemgs alone If it be objected: The entermg of the individual 
soul stands to 1eason, since 1t 18 atomic; but entering into a cave is 
not appropriate on the part of the Supreme Soul who 3s all-porvasive, 
and hence the above objection remains in force,—(wo reply’) No. 
“ Because that is scen." That is, because m this very Upanisad, tho 
text. ‘The Person, of the size of merely a thumb, abides within tho 
soul, the Lord of tbe past and the future’ (Katha 4.12) enjoins the 
Supreme Soul to be looked upon as abidig within tho caves (ie. 
hearts) of His sincere devotees in accordance with their wishes, though, 
He Himself is all-pervading; because this 1s found in the texts: 
* Hidden in the cave, dwelling m the abyss’ (Katha 2 12), ‘He who 
knows him, hidden m the cave’ (Tait. 21.1); and, lastly, because 
in the text: ‘She, who arises with the vital-breath, who is Aditi, who 
is made of the deities, who, entering mto the cave abides therein, 
who was manifested through the elements’ (Katha 4 7), the mdividual 
soul is designated as entermg into the cave. Moreover, in the text. 
‘Drmking of righteousness’ (Katha 31), one bemg ascertamed to 
be a sentient being as the enjoyer of the fruits of works, the other too 
must be understood to be a sentient being alone, because we find that 
in ordinary life whenever a number 1s mentioned, beings of the same 
class are meant. When, eg it 1s said ‘Look out for a second for this 
cow’, people look out for a cow only, and not for a horse or an ass. 
This is established in ihe Maha-bhasya. 

To the objection, viz that a question is found which seeks to 
know the mdividual soul as different from buddhi —(we reply:) the 
reply to this question, 1s something else, and not this text. It cannot 
be said also that there 1s anythmg inconsistent 1u the ‘drinkmg of 
righteousness’ (Katha 31), since the statement: ‘Drinking of 
righteousness’ (Katha 3.1) is justifiable, just like the statement. 
‘Men with umbrellas are going’; + since 16 1s possible to say that while 
the mdividual soul drinks, the other (viz. the Lord) causes 1t to drink, 


1 That 1s, referrmg to à crowd of hurrying people, we often say . Mon with 
umbrellas are gomg’, though really only some of them are carrymg umbrellas, 
and nob all. Snmlarly, here too, when it 1s smd. ‘The two drinking’, etc. what 
1s really meant 1s that only one (viz the individual soul) is drmiking, and not the 
other (viz. Brahman), 
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and 1s as such the causative agent; 1 and since 1t is well-known evory- 
where that the Supreme Lord first experiences the fruits of the works 
which are performed by one who is whole-heartedly devoted to Him, 
and are entiusted to Hm. Hereby, it is explained also how the 
Supreme Demg can abide ın a body generated by works The sense 
is that just as ‘shade’ can be removed by ‘hght’ and not ‘light’ by 
‘shade’, so the ‘ght’ and the ‘shade’ (in the above text) aro none but 
Brahman, and the mdividual soul, the mdependent and the dependent. 


Samkara and Bhaskara 


Interpretation of tho phrase ‘tad-darsandt’ different, viz.: 
* Because 16 is seen (that numerals denote beings of the same nature) ’.2 


SUTRA 12 


* AND ON ACCOUNT OF SPECIFICATION.” 


Vedanta-parijata-saurabha 


The individual soul and the Supreme Being alono aro understood 
here as entered into the cave, because mm this section those two alone 
are specified as the object to be worshipped and tho worshipper, as 
the object to be known and the knower, and so on, in the texts: * By 
knowing the knower of what is born from Brahman,’ the deity to be 
worshipped, by revermg (him), he goes to everlasting peaco’ (Katha 
1.17 4), * The bridge for sacrificers’ (Katha 9.25) and so on. 


Vedanta-kaustubha 


The individual soul and the Supreme Soul are to be understood 
as entered within the cave “also because of the specification " of 
those two alone. The sense is that in this treatise (viz. the Katha- 
upanisad), the individual soul and the Supreme Soul alone are specified 
as that which approaches and the goal approached, as the thinker 


1 That is, Brahman 18 not really an agent or drinker here, but only instigates 
the other to drink, He is said to be drinking in this sense alone. 

2 $B. 1.2.12, p 272, Bh.B. 1.2.12, p. 41. 

3 Correct quotation: ‘Brahmapayha’. Vide C.8.8. ed, p. 8 ‘Brahmaja- 
Jia’ may be interpreted also as‘ Brahmajads cdsau ghasceti’. 

aR. 5 On, ci. 
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and the object thought, m. the passages: ‘Know the soul to be the 
charioteer, and the body the chariot’ (Katha 3.8), ‘He reaches the 
end of the road, that supreme place of Visnu’ (Katha 3.9), ‘Him, who 
18 difficult to be seen, who has entered mto the hidden, who 18 hidden 
in a cave, who dwells m the abyss, ancient,—by thinking him God, 
through the study of the Yoga of what rolates to the self, the wise 
man discards joy and sorrow’ (Katha 2.12) and so on Hence, x 
is established that the individual soul and the Supreme Soul alone are 
to be understood here as entered into the cave, and not buddhi and 
the individual soul 


Here ends the section entitled ‘The cave’ (3). 


Adhikarana +. The section entitled ‘What 1s 
within’, (Sütras 13-18) 


SÜTRA 13 


“TAT WHIOH IS WITHIN (THE EYE Is BRAHMAN), ON ACCOUNT 
OF FITTING IN." 
Vedanta-parijata-saurabha 


In the passage: ‘That person who is seen within the eye’ 
(Chand. 4.15.14), the Person “ within" the eye is the Highest Person 
alone, and not any one else. Why? Because the attributes of 
‘being the self’, ‘being fearloss', ‘being the uniter of all lovely things’, 
and so on,—mentioned in the passages: ‘ “ Ho is the self ", said he, 
“ This is the immortal, the foarless, this 1s Brahman "* ' (Chand 4.15.12), 
* They call it the “ uniter of lovely things " ’ (Chand. 4.15.2),—“ fit in” 
m the case of the Highest Person alone. 


Vedanta-kaustubha 


Now, by showing that the text: ‘That Person who is soen within 
the eye’ (Chand. 4.15.1) and so on refers to Brahman, the author 
romoves the doubt, viz:—In the previous passage (viz. Katha 3.1), 
the individual soul and the Supreme Soul may be understood, since 
the dual number is found used. But here, since the smgular number 


1 8, R, Bh, SK, B. 2 Š, R, Bh. 
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is used, who (viz. the mdividual soul or the Supreme Soul) is to be 
understood ? 

We read under tho Upakogala-vidya ! m the Chindogya:—* * That 
Person who is seen within, the eye, he 18 tho soul”, said he, " This is the 
immortal, the fearless, that 1s Brahman Honce, even if they pour 
clarified. butter or water on it, 1t goos away to both sides’ " (Chand. 
4151) and so on Here, a doubt armes as to whether the person, 
taught as abiding within the oyo, 1s the reflected self (ie. the mage 
of a person reflected on the eye of another), or the mdividual soul, 
or the presiding deity of the sonse-organ (viz the eye), or the Supreme 
Soul The prima face view 1s as follows: In accordance with the 
statement ‘is seen’, he may be the reflected self, because the reflected 
self alone 1s well-known to be perceivable, while the individual soul 
and the 1esb are not porcervable If it be said that hore 'sooing' 
means soriptural insight (and not actual, physical per ceiving),-—thon 
the mdividual soul may be that which is ‘within’ the oye, sinco 1, 
as the perceiver of colour and the rost, 1s m proximity to the eyo? 
Or, the presidmg deity of tho cyo is denotod by the word ‘person’ 
in accordance with the scriptural passage: "Through his rays he is 
stationed herein? (Brh. 552), and because tho all-porvasivo Boing 
cannot possibly abide withm the eye 

With regard to it, we reply’ “That which is within", io. the 
being who is within the eye, ts the Supremo Soul alone. Why? 
“ On, account of fitting mm", io. because the attributes of ‘being the 
self’, ‘fearlessnoss’, and so on, “‘ fit m ” in the case of the Supreme Soul 
alone Although ‘being the Self’ and the rest are nol incompatiblo 
with the real nature of the individual soul, yet when the term ‘Brah- 
man’ (in the text) can be understood im, its primary sense, it 18 not 
proper to take ıt as mmplying some other sense. Moreover, ‘fearless- 
ness’, too, is not appropriate in the case of any one, other than Brahman, 
as known also from the text. ‘Through fear of Him the wind blows, 
through fear of Him the sun rises, through fear of Him fire and 
Indra, and death as fifth, speod along’ (Tai. 2.8.1); and further 
because tho attributes of ‘ bemg the uniter of all lovely things’ and. the 


2 ‘Le, 1b is the soul which really perceives colour, ete. and not the oyo riself, 
but the soul perceives them through tho eye, and 1s as such 1n close proximity 
to the eye. Hence, as the soul is situated very near to the eyo, it is callod the 
person within the oye. 
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rest, montioned in the sacred toxt: ‘They call this “the uniter of all 
lovely things" 1, because all lovely things come together to him’ 
(Chand 4 15.2), ‘He 1s also “tho leader to all blessing" ? because he 
leads io all blessings’ (Chand. 4.15.3), ‘He also is “the leader to 
light "3, because ho shines in all tho worlds’ (Chand. 4.15.4), “fit in" in 
the case of the Supreme Soul alone. ‘Samyacdvima’ implies one from 
whom the ‘vamas’, 1.0. the fruits of karmas ‘come together’, i.e. 
one who is the cause of the rise of all fruits of karmas. This very 
thing is stated in the above text thus:—‘Bocause’, ie. since, ‘tho 
lovely things’ ‘come together’, ie. arise from ‘this’, ie. the Person 
within the eye, the cause In the text ‘He is also the ‘vimani’, the 
‘ vamani’ umplies one who ‘leads’, 1e causes people, to attain the 
‘viimas’ or auspicious objects This very thing is stated in the passage. 
‘Because he loads to all blessings’, In the text ‘He also i: the 
bhàmani', tho * bhimani* unphes one who leads to the ‘bhimas’, ie. 
ono who manifests all objects. This very thing 1s stated in the text 
*Becauso he shmes m all the worlds’,—this 1s the meaning of the 
text. 


SUTRA 14 
“AND ON ACCOUNT OF THE DESIGNATION OF PLACE,” 


Vedanta-parijata-saurabha 


“And on account of the designation of the place” of the Supreme 
Soul, m the text: ‘He who abidmg withm the sun’ (Brh. 3.7,18 4), 
the Person within the sun is none but He. 


Vedanta-kaustubha 


To the objection, viz. How can an all-porvading boing be 
designated as occupying a small locality, the reverend author of the 
aphorisms replies here: 

The Person, within the eye can be the Supreme Soul alone. Why ? 
“On account of the designation of place", i e. because of the designa- 
tion of the abode of the Lord, the Highost Person alone, the cause of 
all causes, the inner soul of all, and the object to be meditated by all, 
because one who occupies one part cannot properly dwell in another, 


1 Samyadvamea. 2 Famant. 
3 Bhdmani. 4 S, R, Bh, SK, B. 
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Tf it be objected: How can an all-pervadmg bemg abide 
m a small locahty,—(we reply ) No inconsistency whatsoever is 
involved here Just as fire, though all-pervading, becomes visible 
in clouds and the rest m the form of hghtnmg and so on through its 
own, greatness, so the Lord, though all-pervadmg, bocomes visible m 
the eye and the rest through His own special powers, for the sake of 
fulfiling the desire of His devotees. The words “and so on” moan :— 
On, account of the designation of the form of the Supreme Soul, suitable 
to Him, and fit for abiding m, a place,! celebrated m the followmg 
passages:— Now, this Golden Person who is seen within the sun, has 
a golden beard, golden hair’ (Chànd. 16 6), ‘He sees the Person, 
lymg ın the city, who is higher than, the highest aggregate of souls’ 
(Praána 55) ‘The Person, of the size of merely a thumb, smokelesy 
like light’ (Katha 4.13) and so on; i.e. on account of the dosignation, 
of tho form of tho Lord by the expression “The Person who is seen’ 2 
(Chànd.4 15.1) By the term “and” His power of manifesting Himsell 
1n forms, as desired, in, the eye, 1n the heart and tho like, is incicatod. 


SÜTRA 15 


“ON ACCOUNT ALSO OF THE MENTION ONLY Of WHAT IS OHARACG- 
TERIZED BY PLEASURE." 


Vedànta-pàrijata-saurabha 


That which is within the eye is the Supreme Being alone, “on 
account also of the mention of what is characterized by pleasure" 
m the passage: ‘Pleasure is Brahman, the ether is Brahman’ (Chànd. 
£10.43), 

Vedànta-kaustubha 


Tho Person within the oye is the Highest Person alone, the cause 
of the world, and not any one else. Why? “On account also of 
the mention of what is characterized by pleasure." That is, in the 


1 Le. unless the Lord has a form, Ho cannot abide anywhere. Hence, the 
body of the Lord enables Him to abide 1n the eye and so on. 

9? Le, that Person within the sun has a form 1s evidont from the word ‘geen’, 
for a bodiless being cannot be seen, 

3 $, R, Bh, $E, B. 
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introductory text: "The vital-breath, is Brahman, pleasure is Brahman, 
ihe ether is Brahman' (Chànd. 410.4), pleasure that is Brahman, 
ie Brahman, characterized by pleasure, is mentioned, and that alone 
18 referred to here 


SÜTRA 16 


“ALSO FOR THAT VERY REASON, THAT IS BRAHMAN.” 


Vedanta-parijata-saurabha 


“That”, i.e. pleasure, is “ Brahman ”, Le. Brahman alone is charac- 
terized by pleasure. Why? On account also of the text, establishing 
their mutual specification 1, viz. ‘What, verily, is pleasure, that is the 
ether ; what 18 the ether, that 1s pleasure’ (Chand 4.10,52) 


Vedanta-kaustubha 


To the objection, viz The word ‘pleasure’ conventionally denotes 
wordly pleasure, so how can it be said that Brahman 1s characterized 
by pleasure ?—the reverend teacher of the Veda replies here: 

“That 1s Brahman.” This means that in that mtroductory text, 
Brahman alone, charactorized by pleasure, is mentioned and not 
worldly pleasure. Why? “Also for that very reason," i e, on, account 
also of the text intimating their mutual specification, viz, ‘What, 
verily, 1s pleasure that is the ether; what 1s the ether, that is pleasure’ 
(Chand 4 10.5), for worldly pleasure canrot consistently refer to an, 
all-pervading substance—denoted by the term ' ether '—as non-differont 
from itself. 

COMPARISON 


Samkara, etc. 
This Sütra is omitted by Samkara, Bhüskara and Baladeva. 
Ramanuja 
Reading different, viz. ‘Ata-eva ca sa Brahma’. Interpretation 


ioo different, viz. ‘For that very reason (ie because the other is 
characterized by pleasure), that (viz. the ether) is Brahman, '.? 


1 Ie ka (pleasure) qualifies kha (ether) and vice versa, 
2 R, SK, 
8 Sri B 12,0, pp 252-253, Part 1. 
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Srikantha 


Readimg different, viz, ‘Ata-eva sa Brahma’. Interpretation too 
different, viz. exactly like Ramanuja’s t 


SÜTRA 17 


“ALSO ON ACCOUNT OF THE MENTION OF THE PATH OF ONE WHO 
HAS HEARD TRE UPANIsaD.” 


Vedanta-parijata-saurabha 


“Tho path”, called ‘the path of gods’, “of one who has heard tho 
Upanisad? 1s celebrated in another scriptural text, viz. ‘Now those 
who seek the soul by austerity, chastaty, faith and knowledge, win the 
sun by the northern path. That, verily, 1s the abode of tho vital- 
broaths, that 1s mmortal, that 1s foarloss, that 1s the highest goal 
From that they do not return’ (Pragna 1.102), “On account also 
of the mention” of that very “path” here m the lext: "They pass 
over to light? (Chand. 4.15.5 8), the Porson within the oye is none but 
the Highest Person.* 


Vedanta-kaustubha 


For this reason, too, the person withm the eye 1s tho Suprome 
Soul,—so says the reverend author of the aphorisms 

That through which bondage is broken is Upanigad, the know- 
ledge of the Supreme Soul; or that which leads ono to attain the 
Supreme Soul is Upanigad, the knowledge of the Supreme Soul. The 
treatise relating to that is also Upanisad. "Srutopanisatka'" is one 
by whom the Upanisad has been directly heard from a teacher, he 1s 
a knowor of Brahman, the Mysterious. “The path" which, as cole- 
brated in another Scripture and in the Smrtis, belongs to him, re 
is his way to atiaining Brahman who is established in the Upanisads,— 
that very path is mentioned here too as belonging to one who knows 
the person within the eye. For this reason too, 1e. “on account 


1 SK. B. 1.2.16, p. 360, Part 4. 

? S, R, Bh. 3 S, R, Bh, B. 

* That is, the worshipper of the person within the eye follows the same 
path followed. by the worshipper of Brahman "his proves that the person 
withm the eye is Brahman. 


* 
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of the mention of the path of one who has heard the Upanisad", the 
person within the sun is the Supreme Self, —this is tho sense. 

Thus, the path, which 1s said to be followed by a knower,—so 
that he may attain Brahman,—in another scriptural text, viz. ‘Now, 
those who soek the soul by austerity, chastity, faith and knowledge, 
win the sun by the northorn path. That, verily, is the abode of the 
vital-breaths, that 1s immortal, that is fearless, that is tho highost 
goal From that they do not return’ (Praéna 1.10), as well as 
in the Smrti passage, viz. ‘Fire, ight, day, the bright fortnight, the 
six months of the sun’s northern progress,—through these do ihe 
knowers of Brahman go io Brahman on departing’ (Gita 8,24),— 
that very path is said to belong to one who knows the person within 
the eye, in the following passage: ‘Now, whether they perform 
obsequies in the case of such a person, or not, (the dead) pass over io 
light, from light to the day, from the day to the waxing fortnight, 
from the waxmg fortnight to the six months during which the sun 
moves northwards, from the months to the year, from the year to the 
sun, from the sun to the moon, from the moon to lightning. Then 
thore 18 a non-human Person. He leads them to Brahman. This is 
the path of the gods, the path to Brahman Those who go by it 
do not return to this human whirlpool, —they return not’ (Chand 
4.15.5-6). Hence, the person within the sun is none but the Supreme 
Soul. 

The meaning of the text (viz Praéna 1.10) 1s as follows:— ‘Now’, 
i.e. after the fall of the body, they ‘win’, i.e. attain the sun, ‘by the 
northern path’, ie. through the path beginning with light and so on. 
Then, through the moon and the rest, in tho order to be designated 
hereafter, they atiam the nature of Brahman. By doing what? 
Through the three kinds of ‘austerity’, mentioned by the Lord; or 
else through the ‘austerity’ which is the special duty of a Vàna- 
prastha 9 and a Samnyiisin,4 both being primarily given to austerity; 


1 See below, p. 119. Vide also V.K, 4.3.5. 

2 Vide Gità 17.14-16, where three kinds of austerity (tapus) aro spoken of, 
viz Sürira, Ván-naya and Mánasa. These, again, may be of three kinds, viz. 
sdituka, rajasa and tdmasa. Vide 17.16-22, 

3 A Brahmm in the third stage of life, who has passed through the stages 
of a student and houso-holder and has abandoned his life and family for an ascetic 
hfe 1n the forest. 

4 A Brahmin ın the fourth stage of life, a religious mendicant, who has given 
up all earthly concerns. 
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‘through faith’, ie. through vidya, which is a mental disposition given 
to the worship of the feet of the teacher, 1e. through meditation, 
ansmg from the hearing and the thinking of the Vedània, and men- 
tioned in ihe text ‘The self should bo meditated on’ (Brh. 2.4.5; 
4.5.6),—0ne should, seekmg the self, meditate on it,—this is the 
grammatical construction By the phrase’ ‘through chastity’, the 
text shows the partacular stage of lıfe which 1s congenial to the hearmg, 
the thinking and the rest of the Vedinta. By chastity and the 
like, not only tho duties, meumbent on special stages of life, are to be 
understood. That those who are destitute of any devotion for Brah- 
man, but merely belong to one or other of the stages of hte and are 
devoled to the duties, mcumbent theroon, return once more and 
attain the world, is declared by the reverond Parāśara in a passage, 
which begms: ‘The Prüjàpatya is for the Drühmanas' and ends: 
‘The Brühma 19 declared m, Smrti to bo for the Samnyüsis' That 
those who, among these, are devoted io the Supreme Brahman, 
attaim Ils world, is mentioned in the passage: ‘Those ascoties who 
aro devoted io Brahman alone, who over meditate on Brahman, to 
them belong that supreme place, which, verily, the wiso soe’. Honce, 
the Vana-prastha and the rest should be understood as implying 
devotion io the Supreme Brahman, (and noi as mere dutios incum- 
bent on different stages of life), By ‘chastity’ is meant hero the 
religious duties pursued by the Naisthikas 1 who lead a life of chastity 
and are absolutely free from all desires for enjoyment, horo or here- 
after The sense 1s that the search for Brahman should proporly be 
made through such a permanent vow ? of ‘chastity’. 

The sacred duty called ‘chastity’ : stated by the all-knowing 
‘Law of Salvation’ 3 under the section called ‘Vargneya-adhyatma’, 
thus: “his unbroken chastity which is the form of Brahman is 
higher than all religious practices. By it, (people) reach the highest 
goal’ (Maha 12,7770). Under the section treating of instruction, 


1 A Naisthaka  & perpetual rehgious student, who observes the vow of 
chastity. M.W., p 570, Col. 1. 

2 Le, ' Brahma-cdrya’ (chastity) m the ordmary sense of the term means 
temporary chastity, which a student has to observo so long as he hay not ontored 
the stage of a house-holder But hero the term means permanent chastity which 
& Naiathika, e.g. practises. 

3 Moksa-dharma 

* P. 640, Ime 40, vol 3, Asiatic Society ed. 
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it is said: (Lasten, O Father Yudlusthira, to the merits of chastity. 
He who leads a life of chastity from birth to death, and practises the 
“Great Vow”, there is nothing, know, O King, that is unatlamable by 
him Many millions of Vrsis dwell in the world of Brahman, those 
who are truthful, ever self-controlled, leading a life of chastity Chas- 
tity 18 a supreme duty, honoured 1n all stages of lifo, and 1f resorted to, 
chastity burns, O King, afl sins’, and so on. In accordance with the 
scriptural text, viz * ‘Desiring which people practice chastity, that 
word I tell you in brief’ (Katha 2.15), as well as in accordance with 
the statoment by the Lord, viz : ‘“‘ Desiring which people practise 
chastity, that word [will toll you m briof” ’ (Gità 8.11), chastity alone 
is the chief means to the supreme region. The repetition of the 
means, to be mentioned hereafter m the aphorism: ‘Repetition, 
more than once, because of teachmg’ (Br. Si. 4.1.1), may also be 
resorted to by a Naisthika. 

The text ‘This verily’ (last portion of Praéna 110) and so on 
indicates Brahman, who is to be attained through the path which 
begins with hght, and to be enqmred into. 

(The meaning of the text—Chand. 4.15.5-6—is as follows’) 
‘Now’, 1e. when he is dead, whether people perform proper funeral 
ceremonies or do not perform them, in either case, the wise, un- 
obstructed ın their progress, and wishing to attain the nature of the 
Lord, attain the presiding deity of hght, through that the day, after 
that, thoy successively attain, the presiding deities of fortnight, the 
six months of the northern progress of the sun, the year, the wind 
or the world of gods, the sun, the moon, hghining the worlds of the 
king of water (1e. Varuna) and Indra, then tho world of Prajüpati 
After that, breaking through the sphere of prakrti, they atiain the 
Viraja, the best of rivers and forming the boundary of the supreme 
place After having crossed that river and having entered the world 
of Visnu,—called ‘supreme void’, ‘supremo place’, ‘world of Brah- 
man’ and so on, having the stated marks! and unapproachable by 
those who are averse to the Lord,—they roam about, attaming the 
nature of Brahman,—this is the resulting meaning. This wo shall 
expound in details in the fourth chapter. ‘This 1s the path of Gods’, 
because it is characterized by havmg Gods as the conductors. Tt 1s 
the ‘path to Brahman’, because it is the way to Brahman, the object 


1 Vide V.K. 1.1.1. 2 Vide V.K. 4.3.6. 
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to be enquired into and the object to be attained. "Those who go 
by it’ ‘do not roturn’, 1 e. do not enter any more, through tho influence 
of karmas, mto ‘this human whirlpool’, ic. the material world, 
figuratively implied by the creation of mankind, and subject to re- 
currence (which is mdicated. by tho term ‘whnIpool’), —as declared 
by the Lord Himself 1n the passage: ‘“The worlds, beginning from the 
world of Brahma, come and go, O Arjuna. But, on attaining me, O 
son of Kunti, there is no rebirth" ^ (Gità 816). The difference of 
ihe world of Brahman from tho sphere of matter is stated in tho 
Moksa-dharma under tho dialogue between Jaigisn and Vyasita in tho 
passage which begins: ‘“A man of what nature, of what conduct, of 
what learning, of what valour does attam the placo of Brahman, 
which is higher than prakrti, and eternal" ?', and onds ‘‘*He attains 
the place of Brahman which is higher than prakrti, aud otornal"' 
(Maha. 12.9968-9969 1). 


SUTRA 18 


“ON ACCOUNT OF NON-ABIDING, AS WELL AS ON AGOOUNT OF 
IMPOSSIBILITY, NOT THE OTHER.” 


Vedanta-parijata-saurabha 


That which is withm the eye cannot be any one "other" than the 
Highest Solf. Why? Because any one other than Him does not 
regularly abide therem; and because immortality and the rost aro 
not possible on its part. 


Vedanta-kaustubha 


“The other", ie. the reflected self, or the individual soul, or the 
presiding deity of the eyo, in short, any one other than the Supreme 
Soul,—is not the Person within the eye. Why? “On account of 
non-abiding”’, ie. because any one other than the Supreme Soul, 
does not regularly abide in the eye, since the presence of the reflected 
soul in the eye depends on the nearness of another person to the eyo, 
(and hence when the person moves away, there is no reflection any 
longer); since the individual soul is connected with all the sense-organs 
(and cannot, therefore, abide within the eye only); and since ihe 


1 P 716, lines 22-23, vol. 3. For full quotation see under V.K. 1 3.13, 
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presiding deity 1s declared to abide in the eye through the rays, (and 
hence does not himself abide within the eyes 1); and finally, because 
immortality, fearlessness, ‘being the uniter of lovely things’ and the rest 
are not possible on the part of any one other than Him. Hence, ib 
18 established that the Highest Soul alone 18 to be worshipped as the 
porson, within the eye. 


Hore ends tho section entitled ‘That which is within’ (4). 


COMPARISON 
Srikantha 


Interpretation different, viz he takes this sütra as forming an, 
adhikarana by itself, concerned with the question whether the Person, 
of the size of a thumb merely, (Mahànár. 16 3) is the Lord or someone 
else. Thus: ‘(The person, of the sizo of a thumb, is the Lord), 
because of the mstabilty (ie. unsuitableness), as well as because of 
the impossibility (of the attributes of “having the entire world as the 
body", “being the devourer of the entire world”, and so on, on the part 
of any ono olso)*.2 


Adhikarana 5. The section entitled ‘The inner 
controller’. (Sütras 19-21) 


SUTRA 19 


“Tom INNER CONTROLLER IN THE PRESIDING DEITIES AND THE 
REST, AND IN THE WORLDS AND THE REST (IS TIL HICHEST SELF), 
ON ACCOUNT OF THE DESIGNATION OF His QUALITIES.” 3 


Vedanta-parijata-saurabha 


The inner controller,—mentioned ropeatedly im all the versions 
in reference to the presiding deities of the earth and the rest, in the 
passage which begms: ‘He who, abiding within the earth’, and 


1.Vido Sri. B. 1.1.18, p. 354, Part 1. 

2 8K B. 1.1.18, pp. 364-66, Part 4. 

3 Qf. the different readings:—E.8.S. ed. and Brindaban ed. read ‘adht- 
deváde. CSS ed, reads 'adhidaivádhi' 
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contmuos: ‘He is your soul, the mner controller’? (Brh 3.7 34),— 
w the Highest Self alone Why? “On account of the designation 
of His qualities” here, viz. ‘being the controller of all’ and so on. 


Vedánta-kaustubha 


Now, Lhe author points out that just as the text about the Person 
within, the eye refors to Brahman, so the text about the inner controller, 
tov, refers to Brahman, and to none else 

Tho mner controller, 1.e, the controller who abides within , who 
is ropeatedly mentioned in the Brhadiranyaka, under the section 
ireatmg of tho mner controller, in all the versions in reference to the 
ptesiding deities of the eurth, the sky, the ether and tho rest, in the 
passago which beginning: ‘Who controls from within this world and 
the other world and all bemgs’ (Brh. 37.1), contimues: ‘He who, 
dwelhng within tho earth, 1s other than ihe earth, whom the earth 
does not know, of whom the oarth 1- tho body, who controls the earth 
withm—He 1s your soul, the inner controller, immortal 2’ (Brh. 3.7.3), 
and so on, and who is taught, after that,—m the toxt which bogins 
‘He who abidmg ın all the worlds’ (Sat. Br. 14.6.7.17 8) and onds 
‘He who abiding within the soul’ (Sat, Br. 14.6.7.304),—by a section, 
which enjoins him with in referonce to tho worlds, ihe Vedas, the 
sacrifices and the soul5,—is such an inner controller, a deity, or an, 
individual soul, or the Highest Self, the one topic of all the Vedas ? 
What is reasonable here? He may be a presiding deity, or an indivi- 
dual soul, because these two abide everywhere. 

With regard to this, we reply: The inner controller mentioned in 
all the vorsions 1n roference to the presiding deities of tho earth, fire, 
sky, ether, air, sun and the rest, can be the Highest telf alone. 


1 $, R, Bh, $K, B. 

2 This is repeated at the end of each verse from Brh 3 7.3-3.7.23. 

3 P 1074, line 5 4 Op. cit Ime 18. 

5 The Kdnvw branch designates a being abidmg within the earth and tho rost 
(vide Brh. 3.7 8-23). The Mádhyandia branch, after designating a bomg abiding 
within tho earth and so on (vide Sat, Br. 14 §.7.7-16), 1eads threw additional 
toxts, viz ‘He who dwells in all the worlds’, ‘He who dwells m all the Vedas’ 
and * He who dwolls m all the sacrifices,’ and m place of ‘He who dwells in 
intelligence’ (Brh, 3.7 22) a text ‘He who dwells m the soul’ (Vide Sat Br 
14.6 7.17-30). Note that Nimbdrka makes no roferenoe to this Mddhyandina 
addition m lis commentary, although ıt is clearly indicated im the sūtra by the 
word * lohadusu’, 
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Wherefore? “On account of the designation of His qualities", 16 on 
account of the designation here of the peculiar qualities of tho Highest 
Self, viz. ‘being the governor of all worlds, Vodas, sacrifices, beings, 
vital-breaths, soul and the rest’, ‘bomg the mner controller of all’, 
‘boing immortal’ and so on. Hence a deity cannot be understood, 
because a deity, too, is but an individual soul and the stated qualities 
are not appropriate on his part, and because in that caso, the statement 
that the inner controller ıs unknowable by the earth-god, viz. ‘Whom 
the earth does not know’ (Brh. 3.7.3), becomes inconsistent. The 
individual soul, too, is not the inner controller, for the stated qualities 
are not appropriate on its part as well; and because in the passage’ 
‘He is your soul, the inner controller’ (Brh. 37 3, etc.), it is declared 
to be different from the inner controller by the use of the genetive 
case ( = ‘your’), designating difference. 


COMPARISON 
Samkara 
This is siitra 18 m Samkara-bhasya. Reading different, viz. 
‘Antaryiamyadhidaivadisu . . 0. 71, ne. omits 'lokadimu', 
Ramanuja 


Reading like the Chowkhamba edition? Interpretation, different, 
viz. exactly like Srinivisa’s. Nimbürka reads ‘lokadisu’ in the 
sūtra, like Rimanuja, but gives no meaning of the word ‘lokadisu’. 


Bhüskara and Srikantha 


This is sūtra 18 m his commentary. Reading like the Chow- 
khamba edition 3 
Baladeva 


This 1s siitra 18 i his commentary. Reading different, viz. 
lke Samkara’s.4 

1 $ B. 1.2.18, p. 282. 

2 Sri B. 1 2.19, p 257, vol i, 

3 Bh, B. 1.218, p. 43. SK B. 1.2.19, p. 368, Part 4 

4 GB. 1218 (p. 128, Chap. 1). 
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SUTRA 20 


* AND (THE INNER CONTROLLER 18) NOT THAT WICH 18 DESIGNATED 
IN THE SMRTI, ON ACCOUNT OF THE MENTION OF QUALITIES NUT 
BELONGING TO TT ” 


Vedanta-parijata-saurabha 


And, pradhüna is not denoted by the term “inner controller", 
“on account of the mention" of the qualities of a sentient boing, viz. 
‘being tho controller of all’, “being the seer of all’ and so on. 


Vedanta-kaustubha 


Although pradhàna has already beon set ayide under the apho- 
nsm ‘Because (he) sees, not, ıt is non-scriptural’ (Br. Si. 1.1 5), 
yet it is being seb aside once more apprehending tho possibility of the 
attributes of invistbility the rest (belongmg to tho inner controller 
alone) on its part. 

“That which 1s designated m the Smrti”, 1.0. pradhane establishod 
by the Samkhya Smrti, is not denoted by the term “mnor controllor". 
Why? “On account of the mention of qualities not belonging to 
it",—"the qualities not belonging to it” moan the qualities which 
belong to a sentient being,—“on account of the mention”, i.e. doclara- 
tion, of such qualities, in the concluding text: ‘He 1s the unseen seer, 
the unheard hearer, the unknown knower’ (Brh. 3.7.23). On 
account of the designation of tho qualitios of a sentient bemg, viz. 
‘being the soul of all’, ‘being the governor of all’ and so on, pradhana 
cannot be accepted here 


COMPA RISON 
Rāmānuja and Srikantha 


Reading differont, viz add '$ürira$oa', and extends the same 
argument to the case of the mdividual soul as well? 


1 That is, pradhdna is mvisible, and the mner controller too 1s said to be 
invisible, ote, (Brh, 3.7.23). Hence it might be thought that pradhdna is the 
mner controller, This is being refuted here. 

? Sri B. 1.2.20, p 259, Partl SK. B 1.2.20, p. 372, Part 4. 
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SUTRA 21 


“AND THE EMBODIED ONE (IS NOT THE INNER CONTROLLER), 
BECAUSE BOTH ALSO DEPICT IT AS DIFFERENT.” 


Vedànta-pàrijáta-saurabha 


"And" the individual soul is not the inner controller, because 
“both” the Kanvas, ‘as well as’ tho Mádhyaindinas depict “it” 
"as different" from the muer controller, respectively m, the passages. 
‘He who abiding in intelligence’ (Brh. 37 221). ‘He who abiding in 
the soul’ (Sat, Br 14 6.7.302) 


Vedàünta-kaustubha 


To the objection Let then tho individual soul, and not pradhina 
he denoted by the term "inner controller ", since the qualities of being 
a seer and the rest are appropriate on the soul's part-—the author 
replies hore 

The word ‘not’ is to be supplied here from the preceding aphorism. 
And the “embodied one", i.e. the soul which has entered into a body, 
its abode for enjoying the fruits of 1ts own actions, 1s not denoted by 
the term “inner controller", on account of the mention of qualities not 
belongmg to 16, viz. ‘being the soul of all’, ‘being the governor of all’, 
‘bema the seer of all’ and so on; ‘for both’ the Kanvas, ‘as woll ag’ 
the Madhyandinas “depict” ‘this’, ie. the embodied one, “as 
different" from the inner controller, s1nce the embodied self is an abode 
like the earth and the rest, and is an object to be governed? Tho 
Kanvas read: ‘He who abiding within mtelligence’ (Brh. 3.7.22), 
the Madhyandinas read: ‘Whom the soul does not know, of whom 
tho soul 1s the body, who controls the soul from within—He is your 
soul, the inner controller, immortal? (Sat. Br. 14.5.7.30). There 
boing the donial of any other seer in the passage: ‘There is no seer 
other than Him’ (Brh. 3.7.28), the seer of everything is the Highost 
Person, alone, the sense bemg that none other than the Lord is the seer 
of everything. The individual soul, known from the text: ‘The 
person alone is a seer, a hearer’, is the seer of only a few things in 


1 $, R, Bh, ŠK, B 2 P, 1074, ine 18. §, R, Bh, SK, B 

3 Ie, the mdividual soul 18 the abode, while the inner controller is one who 
abides theroin, just as He abides within the earth and the resb. Again, the 
individualsoulis the object governed, the muer controller, the governor. Hener 
the two are different. 
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contrast to Brahman, (the seer of everything),—such is the distinction 
(between Brahman, and the soul, though both are seers) Here too, 
the difforence of nature between the mdividual soul and Brahman, is 
established by Scripture and aphorism This difference should not 
he understood 1n the sense the logicians understand 1t to exist between, 
the mdividual soul and the Lord, (ie. as absolute difference), but 
(it imphes that the individual soul) is a part of Brahman, who is One 
alone, as mentioned in the text: ‘Brabman,! one, without a second’ 
(Chind. 6.2.1), without an equal or à superior, the governor, possessed 
of infinite powers and an ovean of auspicious qualities. Although 
here m, the introductory chapter, the mdividual soul, possessed of the 
stated marks, 1s said to be differont from tho Lord, because of its own 
pecuhar qualities, mentioned in the Veda, viz ‘being an object to be 
controlled’ and so on,—yet just as an attribute is different trom its 
substratum (yet non-different from it), so it is non-different from its 
own controllor, as it ıs incapable of having an independent existence 
or activity, and as it does not contradict the attributos, such, as, “being 
oue', ‘being without a second’ and so on, belonging to the Whole 
of which 1b ig a part? Thus, the qualitios of “bomg subject to bondago 
and release’, “having little knowledge’ and the rost, pertain to the 
part, (viz. the mdividual soul); while the qualities of “being ovor-frea’, 
‘bomg omniscient’, ‘bemg unenvelopod (by noscience)', “being the 
object to be approached by the froed’ and the rest, are poouliar to 
Brahman. Hence, no fault of an intermixture of qualities arises here. 
Similarly, ‘materiahty’, ‘mutability’ aud the like aro the peculiar 
qualities of the non-sentient, a powor of Brahman; while' omnipotence', 
‘omniscience’ and the rest, are peculiar to Brahman, the possessor of tho 
power. Although prakrti is different from Brahman as a power, yet 16 
is non-different from Brahman, as a power has no separate activity, 
etc. Thus, a relation of difference-non-difference between the three 
reahtres is the view of the followers of tho Upanisads (1.0. Vedántins) 


Here ends the section entitled ‘The inner controller’ (5). 


1 The word Brekman’ not included m the original text. 

? Ie if tha mdividual soul were different from Brahman, then ıt would 
have been a second principle besides Brahman and would have thereby contra- 
clicted His Oneness. But as 1t does not do so, 16 must be non-different from Him 
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COMPARISON 
Rümàünuja and Srikantha 


Reading different, viz. omits '$àrira$eca' m the begmumg, 
interpretation samo. 
Thus, according to Nunbürka, Samkara, Bhaskara and Bala- 
deva:— 
‘Na ca smürtam atad-dharmabhilipat’ (One sūtra ) 
‘Sariraécobhaye’pi hi bhedenainam adhiyate ’ (One sūtra.) 


According to Ramanuja and Srikantha:— 
‘Na ca smartam atad-dharmabhilapat siriras ca.’ (One sūtra ) 
"Ubhaye'p: hi bhedenainam adhiyate. (One sūtra ) 


Adhikarana 6: The section entitled ‘Invisibi- 
lity’ (Stiitras 22-24) 


SUTRA 22 


“THAT WHICH POSSESSES THE QUALITIES OF INVISIBILITY AND 

SO ON (IS BRAHMAN), ON ACCOUNT OF THE MENTION OF (His) 

QUALITIES.” 

Vedanta-parijata-saurabha 

That which is mentioned by tho Atharvanikas in the text: 
‘Invisible’ (Mund. 1.1.62) and so on, as possessed of the qualities 
of invisibility and the rest’, is the Highest Self alone. Why? "On 
account of the mention” of His "qualities" in the passage “He who is 
omniscient’ (Mund. 1.1.9 3), etc. 


Vedánta-kaustubha 


In the preceding section, pradhüna was set aside on tho ground 
of qualities lke * being a seer’ and the hke which belong to a sentient 
bemg only. Now, by showing that the text: "Now, the highor is 
that whereby that Imperishable’ (Mund 1.1.5), and so on refers to 
Brahman, the author is disposing of the objection, viz Let pradhana 


1 Sri. B. 1.2.22, p. 260, Part I. 
ŠK. B 1.2 22, p. 374, Part 1. 
2 $, R, Bh, SK, B 3 Op. ait, 
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be understood here (1n the above text), owing to the absence of that 
(ne. owing to the fact that tbe above text contains no reference to the 
qualities of a sentient bemg). 

In the Atharvana, it 1s said. ‘There are two knowledges to bo 
known’ (Mund 114) Among these, the knowledge of works, 
viz, the Rg-veda and the rest, 1s the lower.1 Wuth a view io teaching 
the higher, viz the knowledge of Brahman, in contrast to it, 1t 1s 
suid. ‘Now, the higher is that whereby the Imperishable is appre- 
hended, that which 1s invisible, incapable of beng grasped, without 
family, without caste, without eye, without ear, 16 1s without hands 
and feet, eternal, all-pervasive, omnipresent, excessively subtle, 1b 18 
unchangeable, which the wise porcoive as the source of boings’ (Mund 
1.1.5-6), ‘Without tho vital-breath, withont mind, pure, ngher than the 
high Imperishable’ (Mund. 2 1.12) and so on. Hero a doubt aros as 
to whethor here the [mperishable, the source of beings and possessed of 
the qualities of mvisibility and the rest, 1s pradhàna, or the individual 
soul, or the Highest Self. The prima facie view is as follows —As 
invisibility and such other qualities are possible on the part of pradhana 
and the individual soul; as pradhàna 1s established to bo the source 
of beings; and as the individual soul too, the cuuse of the body and 
the rest through its own works, can be so,—let one of these two be 
the Imperishablo. 

With regard to this, we reply The Imperishable, the source of 
beings and possessed of the qualities of invisibilty and the rost, 15 the 
Highest Self alone. Why? ‘On account of the mention of quahties”’, 
1e. because m the passage. ‘He who 1s all-knowing, omniscient, whose 
penance consists of knowledge, from Him alone Brahman, name and 
form, and food ause' (Mund. 1.1.9), the permanent attributes of the 
Highest Solf, viz. omniscience, etc. are stated, with a view to laying 
down the attributes of the Imperishable, the source of beings 

If 1t be objected: This view is not reasonable. Having referred 
to the Impenshable m the passage: ‘The Imperishable 1s apprehended’ 
(Mund. 1.1.5), then again having designated the Imporishable as a 
limit in the passage: ‘Higher than the high Imperishable' (Mund 
21.2), the text next goes on to designate the meaning of the word 
‘higher’ as the Highest Self, m, the passage: ‘He who 1s all-knowing' 
(Mund, 1.1.9). 1f here the Highest Self be understood by the word 


1 Vide Mund, 1.1.5. 
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*Imperishable' m the first passage, then how can the text. ‘Higher 
than the Imperishable, the Light’ (Mund 2.1.2) be possible, it bemg 
uupossible for one to be higher than one's own, self, and there bemg 
no reality higher than Brahman, the Imperishable, the cause of the 
world and the topic of discussion, as evident from the declaration by 
tho Lord Himself, viz. ‘“There 1s nothing else, higher than me, O 
Dhanafijaya’”’!’ (Gila 7.7), as well as from the scriptural text: ‘Thore 
is nothmg higher than the Person’ (Katha 3.11)? Hence, let either 
pradhàna or the individual soul be the meaning of the word ‘Imperish- 
able’, mentionod first, (Mund. 1.1.5), and let the Highest Self, higher 
than that high imperishable, be omimscent,— 

(We reply.) Not so, because the word ‘Imperwhable’, mentioned 
for tho second timo, (Mund. 2 1 5) does not refer to the Highest Self 
Thus, from the knowledge, called ‘higher’,—men,tioned in the passage: 
«The higher ıs that whereby that Imperishable 1s apprehended’ 
(Mund. 1 1,5),—11 is gathered that the Imperishable 1s the Highest 
Brahman alone, since no other knowledge, except that of Brahman, 
can be high. Thus, having begun with the Highest Self, denoted by 
ihe word ‘Imperishable’ and celebrated in the texts: ‘He teaches m 
truth that knowledge of Brahman whereby one knows the Imperish- 
able, the Person, the True’ (Mund. 1.2.13), ‘As the hairs and the 
body-haars arise from a living person, so from the Imporishable arses 
this Universe’ (Mund. 117), ‘As from a well-lit fire thousands ot 
sparks of a similar form emit forth, so do, my dear, manifold existences 
from the Imperishable’ (Mund. 2.1.1) and so on, and with the Imper- 
ishable, possessed of the attributes of invisibility and tho rest, in the 
passage: ‘Now, tho higher is that whereby that Imperisbablo is known’ 
(Mund. 118), Serrpturo, with a view to demonstrating His qualities 
and nature, designates Him once more as ‘higher’ than the ‘Imporish- 
able’, ie than the individual soul which is His own part; as well as 
than the ‘high’, ie. pradhina which His own power,—i.e. designates 
Him as their source and controller. Or, else, the ‘Imperishable’ is 
that which pervades the mass of its own modifications; ‘higher’ than 
that imperishable 1s pradhina which is superior to its own, modifica- 
tions; and ‘higher’ than this pradhina 1s the Highest Self. Or, else, 
the Supreme Person 18 ‘higher’ than the Person within the aggregate 
(or Hiranyagarbha) who is higher than the Imperishable, viz. pradhina, 
this is the sense 


[sd 1.2 33. 
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SÜTRA 23 


*" ALSO ON ACCOUNT OF THE DESIGNATION OF ATTRIBUTES AND 
DIFFERENCE, NOT THE TWO OTHERS." 


Vedanta-parijata-saurabha 


Pradhina and the mdividual soul are not denoted by the words 
‘Imperishable, the sonrce of bemys’, “on account of the designation 
of attzibutey and chfference”. The designation of attributes is. 
‘All-pervading’ (Mund. 1.161); aud the dosignation of difference 1s: 
"Higher than the igh Imperishable? (Mund 2.1.22). 


Vedanta-kaustubha 


“ The two others ”, 1e. pradhàna and the soul, are not indicated 
as the Imperishable, the source of bemgs, but the Highest Self alone. 
Why? “ Also on account of the dosignation of attributes and differ- 
ence," That is, the attribute ‘All-porvadmg’ (Mund. 1.16) m 
the text concerned excludes pradhàna and the mdividual soul from 
being the Ímperishable, the source of bemgs,—on, account of that; 
m the text. ‘Higher than the high Imperishable’ (Mund. 2.1.2), 
the difference of the Imperishable, the source of bemgs, from these 
two is dosignated,—on account of that as well. 


COMPARISON 
Ràmàánuja and Srikantha 


They interpret this sūtra m the same way. The word ‘visesana ' 
mterpreted differontly, viz. ‘Because this section disüngushes the 
Imperishable from pradhina and the mdividual soul, since it aims at 
proving that through the knowledge of one there is the knowledge of 
all’. 


—— 


1 Not quoted by others. 
2 $, R, Bb, SK. 
9 Šri B. 1.223, p. 364, Part 1. SK. B.1223,p 383, Part 4. 
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SÜTRA 24 


“ALSO ON ACCOUNT OF THE MENTION oF (His) FORM " 


Vedanta-parijata-saurabha 


* Also on account of the mention of the form” of the Highest 
Self m the passage: ‘Fire is his head’ (Mund. 2143) and so on, 
not the other two. 

Vedanta-kaustubha 


The very samo Boing who is this Imperishable, the source of 
beings, the Cause of all causes and has the sentient and the non- 
sentient as His powers, abides also as the inner controller of the 
sentint and the non-sentient, the powers, and as His effects, and 
should be meditated on, by one who desires salvation and 1s free from. 
the faults of envy and malice,—with a view to showing this, the 
anthor hore states that the universe is the form of the Lord 

The Imperihable, the source of beings, 1s the Highest Self alone, 
and not the other two. Why? ‘On account of the mention of (His) 
form." In the passage: ‘Fire is his head, his eyos, the sun and the 
moon, the regions his ears, his utterances the Vedas, wind his breath, 
his heart the Universe, from his feol the earth (arises), truly, he 18 
the Inner Soul of all beings’ (Mund 2.1 4), the entire expanse of the 
universe, consisting of the sentiont and the non-sentient, is designated 
as the form of the Highest Self alone, the mner Controller of all. If 
pradhana and the individual soul be understood here, the designation. 
of such, a form is not possible. For this reason, also, 16 1s established 
that the Imperishable, who is the sourco of beings, ıs the Highest 
Porson. 


Here ends the section entitled ‘Invisibility’ (6). 


COMPARISON 
Baladeva 


After this sūtra he reads a sūtra ‘prakeranat’, not found in 
other commentaries. 


1 $, R, Bh, SK. 


[st 1 2 25. 
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Adhikarana 7: The section entitled ‘Vaisva- 
nara’ (Sütras 25-33) 


SUTRA 25 


“ VATÁVANARA (IS THE LORD), ON ACCOUNT OF THE DISTINCTIVE 
ATTRIBUTES OF THE COMMON TERM.” 


Vedanta-parijata-saurabha 


‘Vaisvanara’ is the Highest Self alone, because that tho word 
‘Vaisvanaia’, though a common term, denoting (both) fie and 
Brahman, 19 to be understood as implymg Brahman hore, follows from 
the fact that we know its “distinctive attributes"! through the designa- 
tion of its parts, such as the heaven as ils head and so on. 


Vedànta-kaustubha 


Thus, it has been pointed out that the Lord 1s to be meditated on. 
as the Soul of the movable and the immovable. Now, by pomting 
out that the Lord 1s to be meditated on, in the very same manner, as 
Vaiévinara also, the author shows that tho text: * Who 13 our soul? 
What is Brahman” t’ (Chand. 5 11.1) refers to the Lord. 

In the Chindogya, the following passage is found, begmning. 
""Who is our soul? What is Brahman” ?' (Chand. 511 1), “‘You 
know now that Vai$vüánara Self, tell us about Him alone" ' (Chand 
5.11.6), and contmumg. ‘But he who meditates on the Vaisvanara 
Self as of the measure of a span only, and as of an unlimited dimension, 
—he eats food in all the worlds, m all beings, in all selves. Verily, 
of this Vai$vünara Self, the head, indeed, is the brightly shining 
(heaven), the eye the multiform (sun), the breath that which moves 
in various paths (1e. the wind), the body the extended (space), tho 
bladder, indeed, wealth (ie. water), the feet the earth indeed, the 
breast, indeed, the sacrificial altar, the hairs the sacrificial grass, the 
heart the G&rhapatya fire, the mnd the Anvaháryapacana fire, the 
mouth the Ahavaniya fire’ (Chand, 5.18.1-2). A doubt arises as 
to whether here Vaigvanara is the gastric fire, or the elemental fire, 
or the presiding deity of fire, or the Highest Self. The prima facie 
view is as follows: The word ‘Vaisvanara’ is a common term. Why? 
Because it is applied to the gastric fire, as in the passage: ‘This is 
the Vaisviinara fire which is within this person, by means of which 


[sU. 1. 2 25. 
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this food that 18 eaten 1$ digested Hs noise is that which one hears 
on covering the ears When one is on the point of departing one does 
not hear this sound’ (Brh 591); because 1t is applied also to the 
elemental five, as in the passage. ‘For the whole world, the gods 
mado Agm Vajávünara a sign of the day’ (Rg. V. 10.88.121); 
because it ts applied to the firo-god too, as in the passage. ‘May we 
be in the favour of Vaisvünara, for verily, he 15 tho king of the worlds, 
bliss, lustrous’ (Rg V 1.98.12): and because it is applied to the 
Highest Self, as in the passages ‘He threw it in the self, indeed, in 
the heart, in. Agni Vaisvanara’ (Tait. Br 31873) ‘This Vaisva- 
nara arises às having all forms, as the vital-breath, as tire 
(Pragna 1 7) 

With regard to 1t, wo reply Vaisvinara i the Highest Person 
alone Why? “On account of the cistmetive attubutes of the 
common word ",1e because there are distmetive attributes for taking 
the common term ‘Vaisvanara ',—applied, equally, to the gastric fire, 
the elemental fire, the fire-god and the Highest Self,—as denoting 
specifically the Highest Self alone. The sense is that the distimctive 
attributes by reason of which the Highest Person alone may be taken 
as th. pumary meaning of the word ‘Vaigvanara’, are present here, 
as we know them from the text: ‘Of this Vaiévinara Self, the head 
indeed 18 the brightly shmmg (heaven)' (Chand. 5182) and so on. 
Hence, the word 'Vai$vünara', though commonly applicable to all 
(the four), here denotes the Highest Self (alone), on account of such 
distinctive attributes The gastric fire and the rest cannot possibly 
have limbs, like tho heaven, and the rest down to the earth,—s5ince 
they are not the soul of all, and since in, this section, tho common, term 
is qualified by the special attributes of the Lord, such as, ‘being the 
soul of all’ and the rest, mentioned in the mtroductory text: “ Who is 
our sou]? What is Brahman” °?’ (Chand. 5.11.1). 


1 P. 347, lines 7-8 

2 P 81, ines 3-4, 

3 P, 265, lines 3-4, (vol 3). Correct quotation. ‘Tad . . Ardaye 
agnaw vaisviinare prasyat’. 


isd 1. 2. 26. 
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SUTRA 26 
“HAT WHICH IS STATED By SMRTI MUST BE AN INDICATION, 
THUS.” 


Vedanta-parijata-saurabha 


The fomn, stated in Smrti as well, m the passage: ‘Of whom, 
fiie 15 the mouth, the heaven the head’ (Maha. 12 1656.6 1), “ must" 
he a decisive factor m proving that Vaisvinara is the Highest Self. 


Vedanta-kaustubha 


The word “thus” implies the reason. For this icason, too, 
Vaisvinara is the Highest Self alono,—hecause “ that which 1s stated 
by Smrü must be an indication” of the fact that the word * Valévanara’ 
denotes the Highest Self The phraso “That which is stated by 
Ninrt1’? means that the form, characterized by having the hoavon for 
the head and the rest, denoted by the scriptural text: ‘The head, 
indeed, is the brightly shmmg (heaven)’ (Chànd 5 18 2) and so on, 
18 mentioned also by a Smrti which follows Seripture. That very 
thing must be “an indication”, 16. a decisive factor here,—this is 
the sense The Smrti-passages aie the following: ‘Of whom fire is 
the mouth, the heaven the head, the sky the navel, the earth the Jeet, 
the sun the eye, the regions the ear,—obeisance to Him, the Soul of 
the world’ (Maha. 12 16560-1657a 2), ‘Of whom the heaven is the 
head, the wise declare, the sky, verily, the navel, the sun and the 
moon the eyes, the regions the ear, the earth tho feet,—He is the 
inconcervable Soul, the maker of all bemgs’ For this very reason, it 
has been said: ‘Scripture and Smrti are celebrated to be the two 
eyes of the wise. Deprived of one, one 1s said to be “one-eyed”, 
deprived of both “blind” ’, 

Or, (an allernative explanation of the sütra:) the phrase: “That 
which is stated by Smrti" means as follows: (The form) which is 
recognized m the followmg manner thus: What is celebrated in 
another scriptural text, viz. ‘Fire 1s his head, the eyes the sun and the 
moon,’ (Mund. 2.1.4), and so on, as well as m the stated Smrti-passages 
as the form of the Highest Self, that alone, is stated here (in Chand. 
§.18.2),—that form must be an mdication, ie a sign, that Vaiéviinara 
1$ the Highest Self. 


18,R 2 P. 424, Imes 2-3, vol. 3 
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SUTRA 27 


* Ir IT Bk OBJECTED THAT (VAISVANARA IS THE GASTRIC FIRE) ON 
ACCOUNT OF WORD AND THE REST, ON ACCOUNT OF ABIDING 
WITHIN, NOT (THE HIGHEST SELF). (WE REPLY.) Nu, ON ACCOUNT 
OF TEACHING TIHE VISION (OF THE LORD) Titus, ON ACCOUNT OF 
IMPOSSIBILITY, AND (BECAUSE) THEY READ HIM ALSO AS A 
PERSON "1 

Vedànta-pürijáta-saurabha 


It it be objocted that sinco the word * Vaiévànaa' conventionally 
denotes the gastric fire, since there is the designation of a triad of 
fives, smce it is mentioned as the abode of the offermy to the vital- 
breaths, and suxce 16 1s declared by Sempture to be abiding within, 
Vaisvinara 18 not the Ihghost Self, but the gastric fire,— 

(We reply.) “No”, “as” the Supreme Lord is "taught to be 
viewed" “thus”, 10 in the gastric fire; “for” if the Supreme Lord 
be not understood here, then having the heaven as the head and the 
rest ‘1s not possible’, and it 1s declared by Senpture to be a 
person,—so Vaisvanara 1s none but the Highest Self. 


Vedànta-kaustubha 


If it be objected The Highest Self cannot be denoted by the 
word 'Vai$vànara' here, but the gastric fire. Why? “On account 
of words and the rest," ic. the reasons which begin with ‘word’ 
are ‘reasons beginning with word’—‘on account of those’ 
Those reasons are as follows: First, the ‘word’ hero is ` Vaisvanara’, 
and that conventionally donotes the gastric fire, and when a literal 
meaning is possible, ib is improper to suppose any other meaning. 
Secondly, there 1s the word ‘fire’, 1.6. there is a co-ordination between 
Vaigvanara and the word ‘fire’ in the Vajasanoyaka-text, viz. ‘This is 
tho Vaiévünara fire’ (Sat. Br. 10 6.1.11 4). Thirdly, a triad of fires 
is designated in the text ; "The hoart is the Girhapatya fire, tho mind 
the Anv&harya’ (Chand, 5.18.2) and so on. Fourthly, Vaigviinara 
1s declared by Scripture to be the support of the offering to the 


1 The C 8 8 ed. omits ‘i cen na^, p. 11. 

2 Sabdadayah 

3 This explams the compound *dabdádibh yah'. 
* P. 805, hne 17 


[so. 1. 2 28, 
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vital-breaths in the passage ‘Therefore, the first food which one may 
come across should be offered’ (Chānd. 5191) And, finally, Vaisva- 
nara abides “ within”, which, more particularly, 1s a characteristic 
mark of the gastric fire,—the Vàjasaneyins declare that Vaisvanara 
abides within in the passage: ‘For he who knows this Vai$vànara 
fire to be hke a man, abiding within a man’ (Sat Br 106.1 11). 
On account of such reasons like “words and the rest", and “on 
account of abiding within", the Highest Self cannot be understood,— 

(We reply ) "No", “on account of teachmg the vision (of ihe 
Lord) thus ", 16. since such an object (viz. the gastric fire) 1s taught 
to be meditated on under the aspect of the Lord, 1e since the Supreme 
Lord 1s enjoined to be meditated on as qualified by the gastric fire, 
Le since the above-mentioned Supreme Soul, who 1s Vaiévanara 
(or the univorsal soul) bemg the soul of all, is taught to bo m the gastric 
fire and the rest as their soul Lf it be objected: In that case, lot 
gastric fire itself be Vaisvanara primarily,—we reply: no, “because 
that 1s mmpossible ", ie. because having the heaven as the boad and 
the rest is impossible on the part of the gastric fire. This means, 
1t iy possible on the part of the Highest Self alone, who 18 the soul 
of all, and noi on the part of any one else. “ And also”, the Vajasa- 
neyins “read” “him’’,1¢. Vaisvanara, “as a person” in, tho passage: 
"That Vaiivànara fire is the person’ (Sat Br 106.111) lt is 
possible for the Highest Self to be a Porson, He bemg the soul of all, 
but this 1s not possible if the mere gastric fire be understood here. 
The word *and"' ! denotes that this 1s universally known, 1e. that 
the Highest Self is a Person 1s well-known from scriptural texts like- 
‘The Person, verily, 18 all this’ (Svet. 3 15), ‘There 1s nothmg higher 
than the Person’ (Katha 3 11) and so on. 


SUTRA 28 


“FOR THAT VARY REASON, NOT THE DEITY, NOR THE ELEMENT.” 


e 


Vedanta-parijata-saurabha 


On account of those “ very " reasons stated above, the deity and 
the element” are “not” to be understood by the word *Vai$vünara'. 


1 ‘Oa’ m the sütra. 
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Vedanta-kaustubha 


“For that very reason", ie on account of the very reasons 
stated above, the presiding “ deity" of fire ıs not to be understood 
the word 'Vai$vünara', and tho “element”, ie. the elemental fiie, 
also 18 not to be understood. 


SÜTRA 29 


“(THERE IS) NO CONTRADICTION, EVEN (IF THE WORD “ VAISVÀA- 
NARA ” DENOTES THE LORD) DIRECTLY, JAIMINI (THINKS 80). 


eee 


Vedanta-p4rijata-saurabha 


The Lod Vai$vünara is ‘all and man’, 1e. the soul of all,—to 
be meditated on "duectlv" as such,—this, the teacher “ Jamini” 
thinks, mvolves “‘ no contradiction `- 


Vedanta-kaustubha 


Thus, the word ‘Vaisvanara* has been proved to he refering to 
Brahman, first on the ground of the reasons like ‘distinctive attributes 
of a common term’ (Br Sü. 1.2 25) and the rest Again, there being 
a doubt,—viz on account of words and the test, as well as on account 
of abiding within, ıt refers to the gastric fire,—it has been once more 
proved, for the sake of removing incompatibility, to be referring to 
Brahman alone, qualified by the gastric fire, on the ground of the 
reasons like: ‘because of teaching the vision, (of the Lord) thus’ (Br. 
Si. 1.2.27) and so on. Now, by showing that the word ‘Vaisvanara’ 
denotes Brahman etymologically too, so that He may be directly 
worshipped as such, the author shows that another teacher too (viz. 
Jaimini) confirms his own view. 

The teacher *''Jaimini" thinks that as the word ‘ Vaiévdnara’, 
even withoul being viewed as denoting the Lord, only so far as He is 
qualified by the gastric fire, refers directly to tho Highest Self, in- 
tending to designato as ıt does His special quahties,—so Vai$vünata 
is 10 be meditated on "directly" as the Highest Self indeed This 
view involves “ no contradiction ",! 


1 Le. it has been said m the previous sü/ra that Vaisudnara stands for the 
Lord only so far as the Lord 1s qualified by the gastric fire But now it is said 
that Vaisudnara stands for the Lord directly, without any qualification. 


[sU. 1. 2, 30. 
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Etymologieally, *Vaiávünara' implies ‘he who is all and man’, 
He being the Universal Soul, or ‘one who is the man, 10 the maker 
of all’, He bemg the Universal Cause; or ‘one by whom all men aro 
to be controlled’, He bomg the Universal Controller The long vowel 
(1.0, "& ^in the word * Vaisv&nara?) follows from the tule ‘when “nara” 
follows “ visva ", the “a” m the latter is lengthened to designato a 
name’ (Pin 63190, SD. K 10481). The taddhita-suffix (by which 
the word 'Vaisvünara! is derived from the word 'Vui$vanara") is 
added without changing the meaning, as m tho cago of 'rüksasa' 
(derived from ‘raksas `), ' vàyasa? (denved from ‘vayas’) and so on? 

The co-ordination of the words ‘Agm’ and ‘Vaisvanara’, too, 
18 appropuate ‘Agni’ 1s ‘one who goes, Le. goes to or manifests 
himself 1, tho heart-lotus ',—the ‘na’ (m tho root *aàg?) 1s elidod in 
accordance with the rule, ‘And, the “na” of “ange” is chided’ 3 
(Unàdi-sütra 490) 4—, or ‘one who causes one to go, 10 causes Lhe 
first birth of the Universe 


SUTRA 30 
* ON ACCOUNT OF MANIFESTATION, ÁSMARATHYA (TITINKS so)." 


TES 


Vedànta-párijata-saurabha 


With a view to favouring His worshippers who are devoted to 
Him alone and to none else, the Highost Solf though infinite, manifests 
Himself m accordance with the respective capacities of His devotees. 
As such, He can fittingly be regarded as of the size of morely a span, 
—this is so “on account of manifestation", so the sago “ Áámarathys" 
thinks. 

Vedanta-kaustubha 


(The author) explams, in accordance with the approbation of 
Agmarathya, the text about that which is of the size of merely a 
span. 

In the text: “But who meditates on the Vai$vanara Self as of 
the measure of a span only and as of an unlimited dimension’ (Chand. 


1 P. 664, vol. 1. 

2 Vide Pin 4.1104, SD K. 1106, p. 682, vol. 1, and Pin. 5.438, SD. K. 
2106, p. 936, vol. 1 

3 And ‘nt’ is added, as mentioned m the sa 488. Thus, ang = agtnt = 
agn. ‘ 

4 SD. I, p. 634, vol 2. 
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5 18 1), t is perfectly justifiable to hold that even one whose * measure? 
or limit, has disappeared ‘on all sides’ or entirely !, 10. even the 
Ihghest Person, who 1s unlimited, can be of the measure of a span 
meroly, t.e. of the extent measured by the thumb and tho forefinger. 
How! “On account of manifestation’ That is, with a view to 
favouring those who are devoted to none else except to Him, the Lord 
manifests Himself m the heart- lotus 1n a form, which is eternal, bhssfnl 
and non-material, which is of the size of a span and is the fulfiller of 
the desiro of His own devotees, just as He manitested Himself in 
the limited space of a pillar as a man-hon.2 This is the view of the 
teacher Asmarathya 

Oi, (an alternative explanation of the sūtra), with a view to 
favourmg the dull-witted devotees (Le. who can grasp gross objects 
only), the Lord squeezes Himself, as 1t were, mio gross regions only; 
though all-pervading, He lunits Himself im accordance with their 
respective intelligence and manifests Himself m those respective 
places. Thus, “on, account of manifestation ’’, He can, very well, be 
of the measure of merely a span,—so thinks “ Asmarathya"’,—this 
is the sense. 


COMPARISON 
Ràmáànuja and Srikantha 


Interpretation of the word ‘abhivyakteh’ different, viz ‘on 
account of definiteness’, ie the texts speaks of the Lord of a definite 
extent with a view to rendering the thought of the meditating devotee 
more definite.3 


SUTRA 31 


"OR ACCOUNT OF REMEMBRANCE, BADARI (THINKS s50)." 


Vedanta-parijata-saurabha 


The imagination of a body from head to foot 1s “on account of 
remembrance’, 1.6. for the purposo of recollection (or meditation),— 
so thinks the teacher ‘‘Badar1"*. 


1 Abhuah vigatah mainah = abhwimdnah. 

2 The referonce is to the lallmg of Hiranyakasipu by the Lord in the form 
ofa manion Vide Maha 3,15885, ete. 

8 Sri. B 12,80, p. 274, Part1 SK. B. 1.2.30, p 392 Part ] 
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Vedànta-kaustubha 


On the enquiry What pui pose is served by such a manzfestation 
of a Bemg,—who 1s of tho size of merely a span,—1d the heart-lotus 
of the sharp-witted (1e. those who are capable of graspmg subtle 
things)? On tho enquiry What purpose 1$ served by such worship 
of a Being,—who is limited as having limbs like head and the rest 
in the heaven and so ou,—on the part of the dull-witted (Le. those 
who are capable of grasping gross things) ^—34t 1s said here 

The manifestation, in the heart-lotus, of the Highest Self as of 
the sizo of merely a span , similarly the magination of His body, from 
head to foot, m the regions of the heaven and the vest, ave “on account 
of remembrance’, 10. serve the purpose of recollection, or meditation 
in that way, for attamme the Supreme Lord This is the view of 
the teacher “ Bādarı” 


SUTRA 32 


^ ON ACCOUNT OF IDENTIFICATION, SO JAIMINI THINKS, FOR THUS 
(SCRIPTURE) SHOWS " 


Vedanta-parijata-saurabha 
The unagination of their! breast and tho rest as the sacrificial 
altar and so on is for the purpose of effecting “an identification” 
of Agni-hotra with the offering to the vital-breaths, which 1s a sub- 
sidiary element of the Vaisvanara-vidya, practised by a worshipper 
of Vaigvanara,— so” the teacher “Jaimm” thmks That very thmg 


the scriptural toxt ‘Now, he who offers the Agni-hotra, knowing this 
thus’ (Chand 5 24 22), ‘shows’, 


Vedanta-kaustubha 


If it be asked: If the Highest Self, having thus the three worlds 
as His body, be denoted by the term ‘Vaisvanara’, then, what 1s the 
purpose of mmagining the breast and the rest of the worshipper as the 
sacrificial altar and so on thus: ‘The breast 1s the sacrificial altar, 
the bairs the sacrificial grass, the heart the Garhapatya fire, the mind 


the Anva&hiryapacana fire’ (Chand. 518.2) ?—the author replies 
here: 


1 Le. of those who meditate on Vaisvanara 
? S, R, SK. 
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The imaging of the worshippers as the sacrificial altar and the 
rest is for the purpose of effecting an “identification” of Agui-hotia 
with the offermg to the vital-breath, which is a subsidiary clomont 
of the Vaidévanara-vidy4, practised by the worshippers of Vaisvinara, 
—“ go" tho teachor “Jamini” thinks. “For thus”, Le. this very 
identification of the offermg to the vital-breath and the Agni-hotra, 
"Senpture shows” in the following passage. ‘Now, he who offers 
the Agni-hotra knowing this thus, lus offering is made to all the worlds, 
Lo all beings, to all selves ' (Chand. 5.24 2). 


COMPARISON 


Baladeva 


The interpretation of the word ‘sampatteh’ different, viz ‘ou 
account of mystovrious power or lordlness'. Hence the sütra: 
‘(The Lord 1s said to be of the measure of a span) on account of (Hix) 
mysterious power, so Jaimmi (thinks), for thus Scripture shows (viz 
that the Lord is possessed of such powers)’.2 


SÜTRA 33 


* AND THEY RECORD THIS IN THAT." 


Vedanta-parijata-saurabha 


“And they record” “ this”, ie. Vaisvinara having the heaven as 
his head and so on, as a Person in the body of the worshipper. 


Here ends the second quarter of the first chapter in the Vedinta- 
parijata-saurabha, an mterpretation of the Šāriraka-mīmāmsā 
texts and composed by the Roverend Nimbārka 


Vedanta-kaustubha 


And moreover, the Vajins “record” “ this", ic. the Lord Vaisva- 
nara, “in that", ie. in the body of the worshipper, in the passage: 
‘He who knows this Vaiévanara fire as a man, abidmg within man’ 
(Sat. Br. 10.6.1.11). That is to say, these too, viz. his being a person, 


1 G.B. 1.2.32, p. 142, Chap. 1. 
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as well as his abiding within, are incucative of the fact that Vaisvanara 
is Brahman. The sense is that 1f the gastric firo be understood here, 
then the circumstance of abidmg within a person will, of course, be 
possible, but not that of bemg like a person Hence, it 1s established 
that Vatsvanara 1s the Highest Self. 


Here ends the section entitled * Vaigviinara’ (7). 


Here onds the second quarter of the first chaptor in the commentary, 
the holy Vedinta-kaustubha. 


COMPARISON 
Baladeva 


Interpretation different, viz. ‘And thoy (viz the Atharvani- 
kas) record this (viz. the existence of such mysterious powers) im that 
(viz. in, the Lord)’. 

Résumé 

The second quarter of the first chapter contains '— 

(1) 33 sütras and 7 adhikaranas, accordmg to Nimbirka ; 
(2) 82 sütras and 7 adhikaranas, according to Samkara ; 
(8) 33 sütras and 6 adhikaranas, according to Ràmànuja ; 
(4) 32 sütras and 7 adhikaranas, accordmg to Bhaskara ; 
(5) 33 sütras and 9 adhikaranas, according to Srikantha ; 
(6) 33 sütras and 7 adhikaranas, according to Baladeva. 


Samkara and Bhaskara and Baladeva omit the sūtra 16 in 
Nimbàrka's commentary. Nimbürka omits the sūtra 24 m Bhis- 
kara's commentary. 


1 G.B. 1.2.33, p. 143, Chap. 1. 


FIRST CHAPTER (Adhyáya) 
THIRD QUARTER (Pada) 


Adhikarana 1l The soection entitled ‘The 
heaven, the earth,and so on’ (Sütras 1-7) 


SUTRA 1 


“THE SUPPORT OF THE HEAVEN, THE EARTH AND THE REST (Is 
BRAHMAN ALONE), ON ACCOUNT OF THE TERM ‘owN’ " 


Vedanta-parijata saurabha 


“The support of the heaven, the earth and the rest", stated in 
the passage ‘In whom the heaven’ (Mund 2.28!) and so on, is 
Brahman, “on account of the term ‘own’”, ie on account of the 
word ‘soul’ and the rest which are donotative of Brahman 


Vedanta~kaustubha 


Now the reverend author of the aphorisms is showing that to 
be the support of the three worlds, too, 1s possible on the part of the 
Lord alono who has the heaven for His head and so on and 1s tho soul 
of the three worlds. 

In the Mundaka, we read. ‘He in whom the heaven, the earth, 
and the sky are woven, and the mind together with all the vital- 
broaths,—Him alone know as the one soul; give up other worlds 
He w tho bridge to smmortality’ (Mund. 2.2.5). Hore a doubt 
arises—viz. whother that which is mdicatod as the support of the 
heaven and the rest by the locative ‘in whom’ is pradhina or the 
individual soul, or the Supremo Soul, the causo of the birth and the 
rost of the world. What is suggosted here to begin with? The 
prima facie view is as follows. Let pradhána bo the support. As it 
is found that an effect arses from and dissolves into its own cause, 
1t is reasonable to hold that ıt has its own cause as its support. (This 
is so), also on account of the scriptural mention of ‘bridge’. To be 
a bridge means to be limited; but Brahman 18 not limited as declared 


1 $, R, Bh, SE, B. 
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by the text ‘Infinte, boundless’ (Brh. 2.4.12) The term ‘self’ 
too may be applied to pradhāna thus — 

Pradhina 19 the self, because of bemg the benefactor of the soul. 
Whoever is the benefactor of some one else 18 his self; just as (when 
it is said )' Verily, Bhadrasona is my self? Or, else, let the individual 
soul be the support, as there 1s the mention of the word ‘soul’ in the 
text,—the word ‘soul’ denotes the mdividual soul primarily, since 1b 
is a sentiont being;—as the soul is mentioned im Scripture as the 
support of sense-orguns like mind and the rest; as the soul is said io 
be connected with the vein, as woll as to be horn, in the passago. 
‘Where the voms have congregated together like tho spokes in the 
nave of a wheel, he moves about within, becoming manifold! (Mund. 
226), and, finally, to bo the support of the onire universe, the 
object to be enjoyed, fits m on the sonl’s part, 16 being an enjoyer. 

We reply “The support of the heaven, and tho oarth and the 
rest”? is none but tho Supreme Brahman. That m, 'dyau' and 
‘bhu’ (make) 'dyubhuvau', that which begms with 'dyu-bhuvau' 
18 ‘dyu-bhuvau adi’, ie, all the things beginning with the heaven, 
and ending with the vital-breath,—their support is the Highost Self, 
Why? “On, account of the term ‘own’”’, i.e. on account of Lhe term 
‘soul’, denotative of itself, viz. of the Supreme Soul, the topic of dis- 
cussion, and characterized by au adjective as stated in the passage 
‘Him alone know as the one soul, give up other worlds’ (Mund. 
2.2 5),—here, from the adjective ‘one’ which denotes the Lord, the 
soul of all, ıt is known that the ‘soul’ is the Supreme Soul;—also 
on account of the word ‘bridge’, mentioned in the passage: ‘The 
bridge to immortality’ (Mund. 2.2.5), 1e. the ‘bridge’ or the support 
meaning tho cause of attaining ‘immortality’ or salvation. In 
another scriptural text, viz ‘By knowing him thus, one becomes 
immortal on earth’ (Tait. Ar. 3.121), He alone is celebrated to be the 
cause of the attamment of immortality. Connection with the artery, 
too, is possible on the part of the Supreme Soul, in accordance with 
the scriptural text: ‘But surrounded by the vems he hangs lke a 
sheath’ (Mah&hür. 11.9). In accordance with the followmg serip- 
tural and Smrti texts, viz. ‘Not born, he is born in many ways’ 
(Vj. S. 31.1692; Tait. Ar. 3.13.13), "Though unborn, the unchange- 
able soul’ (Git& 4.6), xt 1s also possible for Him to be born m many 


1 P. 199 2 P. 857, lme 17. 3 P. 201. 
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ways. Finally, to be the support of the mstruments of the individual 
soul, too, 18 possible on the part of the Supreme Soul who is the support 
of all The followmg aphorisms‘, secondary m nature, aro but 
amplifications of this primary aphorism 


SUTRA 2 


" ON ACCOUNT OF THE DESIGNATION (OF BRAHMAN) THE OBJECT 
TO BE APPROACHED BY THE FREED.” 


Vedanta-parijata-saurabha 


The support of the heaven, the earth and the rest 18 Brahman 
alone Why? “On account of the designation,” of such a support 
alone as “the object to be approached. by the freod ", m the passage: 
“When the seer soes the golden-coloured Creator, the Lord, the 
Person, the source of Brahma, then the knower, having discarded 
merit and demerit, stamless, attains the highest identity (Mund. 
31132) and so on. 

Vedànta-kaustubha 


The support of the heaven, the earth and the rest is none but 
Brahman Why? “On account of the desgnation (of Brahman) 
as the object to be approached by the freod." That which 1s to 
be approached, ie, obtamed, by those who are freed from the fettor 
of mundane existence 1s “ the object to be approached by the freed”, 
on account of the “designation ", ie. mdication, of that 8 The 
sense is: The reality that is admitted to be the support of the heaven, 
the oarth and the rest, to be one, to be the bridge to ummortality, 
and is celebrated olsewhere also as the object to be approached by 
the freed,—that very same reality, the one topic of all the Vedas 
and without an, oqual or a suporior, 1s designatod as the object to be 
obtamed by the freed, m the passages: ‘The knot of the heart is 
undone, all doubts are cut off, and his works perish, whon he, who is 
high and low, 1s seen’ (Mund. 2.2.8), ‘Just as the flowing rivers 
disappear into the ocean discarding name and form, so the knowor, 
freed from name and form, goes to the Person, who 1s Higher than 


1 Viz. Br. Sa, 1.3.2-7. 2 R, SK, B. 
3 This explams the compound * muktopasr pya-vya padesat? . 


10 
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the high’ (Mund 3.2.8) The phrase ‘high and low’ means: One 
to whom the high, i.e. Brahmi, Siva, and the rest, are mferior The 
phrase’ ‘higher than the high’ means: the Person who 1s higher than 
the high, 1 e. the individual soul or prakrüi 1 


COMPARISON 
Rümünuja and Srikantha 
Reading slightly different, viz adds a ‘ca’ in the end.2 


SUTRA 3 


“Nor THE INFERENCE, ON ACCOUNT OF "HE ABSENCE OT TEXTS 
TO THAT ETTREOT." 


Vedanta-parijata-saurabha 


Pradhüna, which is arrived at through inforouco, is nol that 
support, on account of the absence of texts denoting 1t. 


Vedànta-kaustubha 


The support of the heaven, the earth and the rest cannot be 
“the inference". The non-sentient cause which is without any 
connection with Brahman, viz. pradhàna, inferred by the S&àmkhyas 
on, the ground of non-sentient effects, like the elements and the rest 3, 
is said to be ‘‘ the mference ”, and that is not the support of the heaven, 
the earth and the rest. Why? “On account of the absence of texts 
to that effect." That is, the “ text to that effect ” 18 ‘ tac-chabda ’, 
“absonce of text to that effect" is ‘atac-chabda’, on account of 
that 4, or on account of the absence, here, of texts denoting the 


t Note that Nembdrka and Srinwdsa understand the word * Vynpadesdt’ 
ag referring to dilferont passages. 

2 $13, B. 1 2 3, p. 283, Part 1. SK. B. 1.3.2, p. 401, Part 4. 

8 First, we infer that overy effect must have a cause, that cause another 
causo and so on, and finally there must be an uncaused first cause. Secondly, 
we infer that this uncaused first cause must be non-sentient, since the effects 
which we perceive are non-sentient, and the effect and its cause must be similar 
m nature. Tt is in this way that the Sdmkhyas arnve at non-sentient firat 
cause or pradhana 

4 This explams the compound ‘atac-chabdat’. 
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mferrible pradhina. On the contrary, there are texts denoting a 


sentient being, such as, ‘He who is omniscient’ (Mund 1.1.9., 2 2.7) 
and so on. 
COMPARISON 


Rümànuja and Srikantha 


Reading different, viz. take this sūtra and tho next as one sütra.! 


SÜTRA 4 


“ AND THE BEARER OF THE VITAL-BREATH.,” 


Vedanta-parijata-saurabha 


“The boarer of the vital-breath " also 18 not the support of tho 
heaven, the earth and the ress Why? On account of the very same 
absence of texts to that effect. 


Vedanta-kaustubha 


Tho words: ‘not, on account of the absence of texts to that 
effect’ are to be supplied from the preceding aphorism. ‘‘ The bearer 
of the vital-breath ", ie the individual soul, too, is not the support 
of the heaven, the earth and the rest, on account of the absence of 
texts to that effect;—that means: although the term ‘soul’ is equally 
applicable to the individual soul and the Supreme Soul, yet just as 
m this section, thero are texts like ‘Him alone know as one —He is 
the bridge to mortality’ (Mund 2.2 5), ‘He whois omniscient’ (Mund, 
1.1.9; 2.2.7) and so on, establishing the peculiar qualities of the Supreme 
Soul, so there are no toxts here, establishing the peculiar qualities 
of the individual soul;—also because it is impossible for the mdividual 
soul, which 1s atomic by nature, to be the support of the heaven, 
the earth and the rest, This aphorism is taken separately, because 
of its association with the following aphorisms.? 


1 Sri B. 1.3.3, p. 283, Part 1. 
SK. B. 1.3.8, p. 403, Part 4. 

2 That is, i5 would not have been necessary to introduce a special süfra 
for the individual soul,—which like pradhdna 18 precluded m the preceding sütra, 
—ıf ıt were not for the reasons given in the followmg three siiras, which apply 
only to the uidiyidual soul, and not to pradhdna, 


[s0. 1. 3. 5-6. 
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COMPARISON 


All others omit the ‘ca’ m the end 1 


SUTRA 5 


* AND ON ACCOUNT OF THE DESIGNATION OF DIFFERENCE " 


Vedanta-parijata-saurabha 


Moreover, “on account of the designation of difference" also 
between the knower and the object to be known, the support of the 
heaven, the earth and the rest is not the bearer of the vital-breath, 
(or the mdividual soul) 


Vedanta-kaustubha 


The bearor of the vital-breath is not to be undorstood as the 
support of the heaven, the earth and the rest Why? “On account 
of the designation of difference ", i.e. because tho difference botweon 
the two, viz. between the individual soul—which 1s possessed of 
little knowledge and 1s subject to bondage and release through the 
Lord's müy& consisting of the three gunas—and the Omniscient 
Lord, as the knower and the object to be known, is designated by the 
holy Scripture itself m the passage. ‘Him alone know as one’ (Mund. 
2.25) The purpose of this ropeated declarations of difference 1s to 
point out that with a view to attammg Ilis nature, one should practise 
meditation on Him, based on a true knowledge about Him. 


SÜTRA 6 


“ON ACCOUNT OF THE TOPIC.” 


Vedanta-parijata-saurabha 


Tho Supreme Self being tho topic, the individual soul is not to 
be understood as the support of the heaven, the earth and the rest. 


2 $.B. 1.3.5, p. 310. Sri. B. 1.3.4, p. 283, Part 1. 
Bh, B. 1.3.5, p. 62. SK. B. 1.3.4, p 404, Part 4. 
B.B, 1.3.5, 
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Vedànta-kaustubha 


It is not that the individual soul constitutes the topic so that 
1t may be understood here. None but the Supreme Soul is the topic 
here, as evident from the introductory passage. '''What, my 
reverend Sur, bemg known, all this comes to be known" ?’ (Mund. 
1.1.3),—all things do not become known when the individual soul 
18 known, since all things have not the individual soul as their soul— 
and as established by the fact that in the passage: ‘Now, the higher 
18 that whereby that Imperishable is apprehended’ (Mund. 1.1.5) 
and so on, the Supreme Soul ulone is referred to. 


SUTRA 7 


“ AND ON ACCOUNT OF ABIDING AND EATING." 


Vedanta-parijata-saurabha 


“ On account of the abiding " of the Highest Self as a non-oater, 
as well as ‘on, account of the eating’ of the individual soul, as laid 
down in ihe text: "Two birds’ (Mund. 3.1.1; cf also Svet. 4.6 1), 
the mdividual soul is not the support of the hoaven aud the earth. 


Vedánta-kaustubha 


The author is once more explaining statements regarding the 
difference between the individual soul and Brahman. 

The individual soul is not the support of the heaven, the earth 
andthe rest. Why? “On account of abidmg aud eating”, “‘ sthiti " 
and “odana” (make) "sthibyodane "—on account of that?. “On 
account of the abiding ” of one bird in the tree, 1.0. the body, without 
eating the fruit of work and shining, and “ on account of the eating ” 
of the fruit of work by the other as subject to karmas,—as laid down 
in the text which refors to the support of the heavon, the earth and 
the rest, viz. ‘Of these two, one tastes the swost berry, the other 
looks on without eating’ (Mund. 1.1.3),—the difference between the 
individual soul and Supreme Soul ıs known Hence, it is established 


1 $. R, Bh, SK, B 
2 This explains the compound ‘ sthityodunübhydm? 
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that the independent and omniscient Supreme Soul alone is the bridge 
to immortality; and as the soul of all, He 1s also the support of the 
heaven, the earth and the rest. 


Here ends the section entitled "Tho heaven, the earth and the 
rest’ (1) 


COMPARISON 
Samkara 


Reading and interpretation same, but points out at the end in 
his usual manner that the distinction between the individual soul 
and Brahman is no more real than that between the ether within a 
pot and the universal ether and so on.! 


Adhikarana 2: The section entitled ‘Tho plenty’. 
(Sütras 8-9) 
SUTRA 8 


“Pru PLENTY (IS TRE LORD), BECAUSE OF THR TEACHING (OF IT) 
AS ABOVE SERENITY (VIZ. THE VITAL-BREATH)." 


Vedanta-parijata-saurabha 


The Plenty, taught by the highest teacher, the venerable Sanat- 
kumara, to our preceptor, the reverend Narada, m the passage: 
‘But the Plenty alone should be enqumred after’ (Chand. 7.22 1 2), 
is not the vital-breath, but the Highest Person Why? “ Because 
of the teaching" of the Plenty as “above” the vital-breath. 


Vedanta-kaustubha 


Now, the reverend author of the aphorisms is showing that the 
text: ‘But the Plenty alone should be enquired after’ (Chand. 7.22.1) 
and go on, refers to Brahman. 


18.8 13.7, p. 31 2 &, R, Bh, SK, B. 
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The following 1s recorded by the Chandogas: ‘ “It has been heard 
by me from men hke you that one who knows the soul crosses over 
sorrow. I am such a sorrowing one, reverend sir! Cause me, sir, 
to cross over the sorrow" (Chand. 7.1.3), thus asked by Narada, 
his preceptor, the reverend Sanatkumara, the teacher of the doctrine 
of salvation, taught. ‘The name is Brahman’ (Chand. 7 1.5). Again, 
asked thus: ‘“‘Is there, sir, more than name"?' (Chand 7.1.5), 
he taught: ‘“Speech, verily, is more than, name’’’ (Chand. 7.2.1). 
In this way, fifteen objects, beginning with name and. ending with 
the vital-breath, were taughi.! After having taught the vital-breath, 
he, without being asked any further question, taught the following 
**But ho, verily, speaks superiorly who speaks superiorly through 
truth’’’ (Chand. 7.16.1), ‘“But the Plenty alone should be enquired 
after”. “I enquire, su, after the Plenty." ‘Where one does not see 
another, does not hear another, does not know another, that is the 
Plenty But where one sees another, hears another, knows another, 
that i: the small"' (Chand 7.23.1-24.1). Here the term ‘plenty’ 
(bhüman) denotes muchness'. It is derived m the following manner: 
The suffix ‘imanic’ is added to the word ‘bahu’ (much) 1n the sense of 
‘the nature thereof'?, in accordance with the rule. ‘The (suffix) 
“manic ” 1s optionally added to the words “ prthu " and the rest’ (Pin 
5.1.122, SD. K. 17843) (in order to mdicate the sense ‘the nature 
thereof' —Pàn 5.1.1109, SD K. 1781). Then the root (viz. bahu) 
and the suffix (viz 1manic) undergo a change in accordance with the 
rule: ‘After “bahu”, the first letters of “iman ” and “iyas ” affixes 
are elided, and ** bahu " is replaced by the word ** bhti’’’ (Pan. 6.4.154, 
158; SD. K. 20174). Here 'muchness' means ‘immensity’ (ie 
quantitative greatness), and not numerosity (ie. numerical greatness), 
because just as the term ‘bahu’ denotes number, as in the examples: 
‘In expressmg numerosity the plural caso affix is used’ (Pin. 1.4.21: 
SD. K 1875), ‘Many, purified by the penance of knowledge’ (Gità. 
410), ‘After many births’ (Gita. 7.19) and so on, so it is seen to be 
applied m the sense of ‘immensity’ also, in contrast to smallness, as 
in the example. ‘He who renders service, be it great or small, to one 
who has heard Scripture’, Here, too, the term ‘plenty’ being used 


1 Vide Chand. 7 1 ei seg. 2 Tasya bhàvah 
3 P, 894, vol. 1. Correct quotation translated : ‘Prihvddabhya mame va’. 
4 P 908, vol 1. "Thats, bahu -3manic = bhit-+ man = bhüman. 

5 P, 114, vol. 1. 
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m contrast to smallness m the passage: ‘There 1s no pleasure in the 
small’ (Chand 7 23.1), ıts meanmg is nothmg but ‘immensity’. 
Thus, there 1s no pleasure m the small, but the Plenty alone is pleasure. 
Hence ‘The Plenty alone is to be enquired nto’ (Chand 7 23 1). 
That is, the Plenty, or the Supreme Soul alone, who 1s of the form of 
pleasure characterized by unsurpassed greatness, should be enquired 
after by one desirmg salvation and wishing to attam, pleasure charac- 
terized. by unsurpassed greatness When the reverend Sanatkumara 
said this, the reverend Narada said: ‘“I enquire, sir, after the Plenty”? 
(Chind 7323.1) That 1s, ‘Sir’, meanmg, O reverend teacher! I 
desire to know the Plenty alone in particular. Therefore, Banat- 
kumita told him the characteristic marks of the Plenty by moans of 
a positive (indicating what 1t 18) and a negative (indicating what 1t 18 
not) proposition, thus ‘where’ (Chünd. 7241) and so on,—this is 
the sense of the text. 

Here, a doubt arises, viz. whether tho Plenty is the vital-breath 
or the Supreme Soul. Tho vital-breath, holds the prema facie view, 
because in the previous passage. "The vital-breath 18 more than hopo’ 
(Chand. 7.15.1), the vital-breath alone is indicated, and because after 
the teaching about the vital-breath, there are no furthor question 
and answer (as there were in the previous cases), viz. ‘ “Is thero, sir, 
more than name" ?' (Chand. 7 1.5), ‘ “Speech, verily, ıs more than 
name" (Chànd. 7.2.1) By tho term ‘vital-breath’, the individual 
soul, endowed with the vital-breath, is to be understood, and not 
merely a kind of air,— because, from the passage: ‘The vital-breath is 
the father, the vital-breath the mother’ (Chand 7.151), the vital- 
breath 15 known to be a sentient being; and because in the mtroductory 
text, viz. ‘One who knows the soul crosses over sorrow’ (Chand 
7.1.3), as well as in the concluding text ‘To the soul alone belongs 
all this’ t (Chand, 7.25.2), the term ‘soul’ is found employed The 
passage. ‘Where one does not see another’ (Chand. 7.24.1) and so 
on, too, fittingly applies to the individual soul, because all its activities 
like seeing and the rest cease during 1ts state of deep sleep; and further, 
because all its practical activities like external perceptions and the 
rest cease when its own real nature, different from the body, the sense- 
organs, buddhi and the rest, is known, Hereby, it should be known 
that texts like: ‘Verily, the Plenty is pleasure’ (Chand 7.23 1), 


1 Correct quotation: ‘Atmaivedam sarvam’. Vide Chand 7 25 2, p. 402. 
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‘Verily, the vital-breath is ammortal’ (Brh. 1 6.3) and so on, are all 
to be explamed as relerrmg to the individual soul, possessing the 
vital-breath 

With regard to ıt, we reply The Plenty 1s the Supreme Soul alone 
and not the individual soul, possessing the vital-breath. Why ? 
* Because of the teaching (of it) as above soremty” “Serenity” 
means one m whom there is complete serenity, ie. the individual 
soul, celebrated mm, the Serrptural text: ‘This serenity, having arisen, 
from this body, having attained the form ot highest light, is completed, 
in its own form’ (Chand. 83.4) and so on (The above phrase 
means: because of the teaching of ıt as) “ above ” that which, 1s denoted 
by the term: “ vital-breath ". In the toxt. ‘But he speaks superiorly 
who speaks through truth’ (Chand 7261) from the term ‘but’, 
the difference between the subsequent teachmg about the Plenty 
and the prior one about the vital-breath 1s known. The sense is that 
since the teaching about the Plenty is different from the teaching 
about the vital-breath, the meanmg of the word “ plenty " 1s different 
from the meaning of the term “‘ vital-breath ” 

(An alternative explanation of the sūtra) Or, else, (the phrase 
means ) because of the teaching of the worshipper of truth as higher 
than the worshipper of the vital-breath, m the passage ‘But he, 
verily, speaks superiorly’ (Chand. 7.16 1); 1e owing to a difference 
between the worshippers, there is a difference between the objects 
to be worshipped as well. The sense 1s this If it be objected: In 
accordance with your statement, viz. that the Plenty is that alone, 
which 1s denoted by the term truth, demarcated as higher than the 
individual soul,—just as each of the fifteen, objects, beginning with 
namo and ending with speech, is taught as successively higher by the 
reverend Sanatkumiira, asked by the reverend Nürada,—how do you 
know that truth is taught as something higher,—(we reply :) Having 
stated that a knower of the vital-breath 1s a superior speaker m the 
passage. ‘Verily, by seeing this, by thinking this, by kuowing this, 
one becomes a superior speaker’ (Chand. 715.4), and having distin- 
guished the worshipper of truth from the worshipper of the vital- 
breath by the term ‘but’ in the passage: ‘But he, verily, speaks 
superiorly, who speaks superiorly through truth’ (Chind. 7.16.1), 
Scripture teaches truth, the cause of being a superior speaker in this 
case (Chand. 7.16.1), as higher than the vital-breath, the cause of 
bemg a superior speaker m the previous case (Chànd. 7.15.4). 


(sd. 1. 3. 8. 
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The instrumental case ‘through truth’ (satyena) follows the rule: 
"The third case-ending 1s added to a word denoting a mark or an 
attribute which, indicates the existence of a particular state or condi- 
tion’ (Pin. 23.21; SD. K. 5661). The clause ‘who speaks’, etc. 
means: who speaks superiorly through truth which figuratively 
implies the Supreme Brahman, the object to be worshipped. The word 
‘truth’ is well known to be denoting Brahman, as m the passages: 
‘Verily, the name of this Brahman is truth’ (Chànd 8.3.4), ‘Brahman 
is truth, knowledge and infinite’ (Tait 21) and so on. ‘Being a 
superior speaker’ means being the speaker of tho supremacy of one’s 
own, object of worship, and this amounts to declaring the unsurpassed- 
ness of the Deity to be worshipped. The suffix ‘satr’ in ‘by seeing 
this’ and the rest follows the rule: ‘The present participle 1s used to 
denote the manner or the cause of an aclion’ (Pan. 3.2.126, SD, K. 
31032) That is, the direct vision of the Deity to be worshipped 1s 
the cause of being superior speaker The sense is that it becomes 
possible for one to be such a superior speaker only through the graco 
of the Deity worshipped by him, and apprehended through direct 
vision, Moreover, the very permission to speak the truth, giving 
up bemg a superior speaker through merely the vital-breath, asked 
for in the passage: ''May I, sir, speak superiorly through truth’’’ 
(Chand. 7.16.1), indicates the termination, of the section of the vital- 
breath Here, the term ‘soul’, too, can have a consistent meaning 
only if the Supreme Soul be understood, since to be the cause of all, 
mentioned m the passage: ‘To the self alone all this belongs’ (Chand. 
7.26.13), is impossible on the part of any one else, His Holiness 
will speak of this m subsequent aphorisms.4 


COMPARISON 
Baladeva 


He gives two alternative explanations of the süira the last of 
which agrees with the explanation given by Nimbarka. The first 
explanation is: "The Plenty (is Brahman), because 16 is immense joy, 
and because it is taught as the highest’.5 


1 P. 423, vol, 2. 2 P. 558, vol. 2. 
3 For correct quotation see footnote 1, p. 152. 
£ Vide Br. Sã. 2.1.4-36, 5 G.B. 1.3.8, 
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SUTRA 9 


** AND ON ACCOUNT OF THE APPROPRIATENESS OF THE ATTRIBUTES.” 


Vedanta~parijata-saurabha 


* And” because attributes like *being of the form of unsurpassed 
pleasure’, ‘being immortal’, ‘bemg established on one's own great- 
ness’ and the rest are “appropriate " on the part of the Highest Self 
alone, the Plenty is none but the Highest Self. 


Vedanta-kaustubha 


The attributes, mentioned in the section of the Plenty, which 
are not possible on the part of any one else, bemg “appropriate ” 
in reference io the Highest Self alone, it 1s known that the Plenty 
1s the Highest Self Thus, tho passage: ‘Where one does not see 
another’ (Chand 7 24.1), means ‘where’ one, immersed in pleasure 
characterized by unsurpassed greatness, ‘does not see’, ie. notice, 
‘another’, ie. petty worldly pleasure, the contrary of the pleasure 
which 1s characterized by greatness,—just as one who has drunk the 
nectar, does not notice any other drink. Moreover, ‘where’ one, 
plunged 1n pleasure, ‘does not see’ any sorrow, the contrary of pleasure, 
ie. comes to be endowed with every pleasure and delivered from 
every sorrow. The term ‘where’ means ‘by being attached to whom’. 
Such attributes of ‘being the grver of unsurpassed pleasure’, ‘being 
the remover of all sorrow’ and the rest are appropriate on the part 
of the Highest Self alone, and not on that of the individual soul, 
denoted by the term ‘vital-breath’. Further, as the attributes of 
‘being immortal by nature’, “bemg established on ono's own great- 
ness’, “bemg the creator of all’ and the rest,—mentioned in the pas- 
sages: “‘ That which 1s the Plenty 1s, verily, tho immortal’—‘ Sir, On 
what is it established?’ ‘On its own greatness’” (Chünd. 7.24.1), 
‘“He alone is below" (Chand. 7 25.1), ‘From the soul the vital- 
breath’ (Chand 7.26.1) and so on,—are appropriate on the part of 
the Highest Self alone, so it is estabhshed that the Plenty is none but 
the Highest Self. 


Here ends the section entitled ‘The Plenty ` (2). 
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Adhikarana 3. The section entitled ‘Tho im. 
perishable’. (Sütras 10-12) 


SUTRA 10 


“Tur IMPERISHABLE (Is BRAHMAN), BECAUSE OF SUPPORTING 
THE END OF THE ETHER." 


Vedainta-parijata-saurabha 


The Imperihable is Brahman. Why? “ Because of its support- 
ing " tho other, indicated as the support of the effects mm past, presont 
and future. 

Vedanta-kaustubha 


Now, the reverend author of the aphorisms is showing that tho 
Brhadaranyaka passage: ‘He said: “That, verily, is the Imporishable’”’ 
(Brh 38 8) and so on, rofers to Brahman. 

In the Brhadàranyaka we road: ‘“In whom 1s tho ether woven, 
warp and woof?” He said: ‘That, venly, O Gargi, the Brihmanas 
call the Imperishable, non-gross, non-alomic, non-short, non-long, 
non-red, non-lubricous, without shadow”’ (Brh 3.88) and so on. 
A doubt arises, viz, whether here pradhàna is understood by the term 
‘Imperishable’, or the individual soul, or the Supreme Brahman. 
What 1s suggested, to begin with? The prima facie view 18 as follows: 
Let pradhàna be denoted by the term ‘Impenshable’ because, to be 
the supporter of its own effects fits in on its part, and bocause non- 
grossness and the rest, too, fit in on its part, 11 being admitted to be 
without form. Or, let tho individual soul be implied by the term 
'Imperishablo', since 1t 1s possible for it to be the supporter of all 
non-sentient objects, the objects of its own, enjoyment. 

With regard to it, we reply. The Imperishable 1s the Supreme 
Brahman. Why? “On account of supportmg (all things) ending 
with the ether’, 16. on account of supporting that which ends with the 
ether, viz. the group of effects beginning with the earth, or the group 
of effects, begmnmeg with the earth and ending with the ether. To the 
query: ‘That, O Yajfiavalkya, which 1s above the heavon, that which 
is beneath the earth, that which is between these heaven and the earth, 
that which is past, present and future 1, in whom is all that woven, 


1 Omits ‘deaksata’, vide Brh. 3 8 6, p 168. 
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warp and woof? (Brb. 38 6), the answer bemg given: ‘“In the 
ether alono all that is inter-woven, warp and woof"' (Brh 3.87), 
Gàrgi asked again ‘“In whom, verily, is the ether mterwoven, warp 
and woof"?' (Brh. 387) Then, the answer given was that ihe 
support of (all things), beginning with, the earth and ending with the 
ether, 18 the Imperishable, in the passage: ‘He said: “That, verily, is 
the Imperishablo"' (Brb. 3.8.8) and so on Thus, on account of 
supporting the group of effects, beginning with the earth and ending 
with the ethor, known from the above question and answer, the 
Imperishable is none but Brahman 

Or else, (an alternative explanation of the sütra;) “The end ~“, 
ie. the hmit or the cause, of the “ether ”, meaning the atmospheric 
other!, ıs the non-manifest pradhina,—“ on account of supporting 
ib", That 1s, the Impershable,—mentioned as the support of that 
which is indicated as the support of all objects m past, present and 
future, m the passage begmnme : ‘That which is above’ (Brh. 3.7 7); 
which 1s denoted by the term ‘ether’; and which has the names ‘non- 
manifest’, ‘subtle’, ‘pradhina’ and the rest,—is not pradhana, but 
Brahman alone 2 


COMPARISON 
Samkara and Bhiaskara 


Interpretation of the term 'ambarünta' different, viz. ‘(all 
thmgs) ending with the ethor’ 8. Samkara uses the term ‘Brahman’ 
here 4, although evidently from his point of view Brahman cannot 
be such a support, but lávara 


1 Lo tho ether, m the ordinary sense, as distinguished from the ether whieh 
denotes pradhana 

2 Noto that the frst explanation given hy Sriniedsa tallies with the expla- 
nations of Sumsara and Bhdshdiu, the second with those of Rämänya and 
Nimbarka and others 

3 $B 1.3.10, p- 318 Bh. B. L3 10, p. 33. See Stineudsu ubove. 

* P. 819, ‘Na cu ayam ambarünta-dhrth Brahmano’ nyatra sumbhuvati’, ete, 
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SÜTRA 11 


‘AND THIS (SUPPORTING) (BELONGS TO THE LORD), ON ACCOUNT 
OF COMMAND.” 
Vedanta-parijata-saurabha 
“And this" supporting belongs to the Highest Person alone. 
Why? Because (the Imporishable, the supporter) is mentioned by 
Scupture to be a commander, an the passage: ‘Verily, at the command 
of this Imperishable, Gargi, the sun and the moon stand held apart’ 


(Brh 3891) 
Vedànta-kaustubha 


To the objection, viz . Very well, let pradbàna be not denoted by 
the term ‘Imperishable’. But, as, to be such a support fits im on the 
part of the individual soul, the enjoyer of material objects; as, possess- 
ing the attributes of non-grossness and the rest too fits in on its part; 
and, as, finally, if the individual soul be understood, then an obymo- 
logical meanmg (of the term ‘Imperishable’) is possible, vız.: ‘The 
Imperishable is that which does not perish, i.e. the individual soul,— 
let the individual soul alone be implied by the term ‘Imperishable’,— 
the author rephos here :— 

The supporting of the body and the rest alone,—the abode where 
the individual soul experiences the fruts of its own works,—is 
possible by the individual soul “And this” supporting is the work 
of the Highest Self alone, and not of any one else. Why? “On 
account of command", ie. because of the mention of command 
in the passage. ‘Verily, at the command ofthis Impershable, Gargi, 
the sun and the moon stand held apart’ (Brh. 3.8.9) and so on. 
*Prakrsta', ie. unrestricted, ‘sisana’ is 'prasüsana', ie. unrestricted 
commanding? 


SUTRA 12 


“ AND ON ACCOUNT OF THE EXOLUSION OF ANOTHER NATURE." 


Vedànta-párijata -saurabha 


Here, by the term ‘Imperishable’ neither pradhana or the indivi- 
dual soul can be understood. The Supreme Being alone is the meaning 


1 §, R, Bh, SK, B. 
2 This explains the word 'pradásanát! m the sūtra 
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of the term ‘Imperishable’ Why? ‘On account of the exclusion 
of another nature "', in the passage: ‘Verily, that Imperishable, Girgi, 
is the unseen scer, the unheard hearer, the unthought thinker, the 
unknown knower’ (Brh. 3,8.11 1). 


Vedanta-kaustubha 


For this reason, too, the Highest Self alone 1s denoted by the 
term ‘Imperishable’. Why? ' On account of the exclusion of other 
nature", ie. the “nature” ''of another", viz. of pradhàna or the 
individual soul, or the “ nature ” “ of another two” (make) ‘ another 
nature"? “on account of the exclusion” of that.3 The concluding 
passage, viz. '" Verily, that Impenshable, Gargi, is the unseen seer, 
the unheard hearer, the unthought thinker, the unknown lmower. 
None but itis a seer, . . 4, none but it is a thmker, none but 
itis a knower. Verily m this Imperishable, Gargi, the ether is inter- 
woven, warp and woof''' (Brh. 3 8.11), excludes a nature other than, 
Brahman. Thus, pradhàna is excluded on the ground of the attributes 
of a sentient being, viz. being a seer and the rest; and the individual 
soul is excluded on the ground of the teaching that the Being who 
13 unseen by all is the seer of all, and so on. Hence, it is estabhshed 
that by the term 'Imperishable' the Highest Self alone is understood. 


Here ends the section entitled ‘The imperishable’ (3). 


Adhikarana 4: The section entitled ‘One sees’. 
(Sūtra 13) 
SÜTRA 13 


“ON ACCOUNT OF THE DESIGNATION (or His QuaLitias), He 
IS THE OBJECT WHICH ONGX SEES." 


Vedànta-parijáta-saurabha 


The object which one sees, mentioned in the passage: ‘He sees 
the Person, lymg m the city’ (Praéna 5.55), is not Brahma, residing 


1 É, B, Bh, SE, B. 2 Anya-bhüva. 

3 This explains the compound ‘anya-bhdva-vydurteh’. 

£ Omtted portion: ‘None else other than itis a hearer’ Vide Brh. 3.8.11, 
p 171 

5 $, R, Bh, $K, B 
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in, the Brahma-world and included within the Brabmáünda But 
the Highest Self alone, the topic of discussion, tho Lord of His own 
special and non-material Brahma-world, is “the object which one 
seos ". Why? “On account of the designation " of His qualities m 
the passage: "That which 1s tranquil, ageless, fearless’ (Pra$na 5 72) 
and so on 


Vedànta-kaustubha 


Thus, 16 has been said thai prakriı and the individual soul are 
nob understood by the word ‘Imperishable’ which denotes Brahman. 
Now ıb is being pomted out,—by moans of this aphorism, as well as 
by the text dealing with that topie,—that prakvti (or tho materal 
sphere) is rejectible, while the world of the Highest Self is acceptable, 
and that the individual soul is the worshipper, one who 18 approaching 
(a goal), while the Highest Solf 1s the object to be worshipped and the 
goal to be resorted to 

We find the following text in tho Praéna-npanisad of tho Athar- 
vanas, introducing the topic of ciscussion thus: ‘Verily, that, O 
Satyaküma, which 1s the syllable “ om ", 18 the higher and the lower 
Brahman, Hence a knower, through this vory support, reaches one 
of these two’ (Praána 5.2), and continuing’ “ Again, he who modilates 
on the Highest Person with this very syllable ‘om’ of three elements 
comes io the light m the sun As a snake 1s freed from its skin, so, 
verily, he is freed from sins He ıs led by the Siman verse to the 
world of Brahman. He sees the Person, lying in the city, and higher 
than the highest mass of souls" (Pra$ua 55) Here a doubt arises, 
viz whether “‘the object which one 8e0s",—10 the Realty which 
one sees, in accordance with the declaration, viz. that through the 
meditation on Him, the worshipper of the three elements, freed from 
all sins, having come to the sun, and having been led by the Sàman 
verses to the world of Brahman, sees that very Person, lymg in the 
City,—is the four-faced Brahma, the presiding deity of all souls, and 
indicated before as the ‘lower Brahman’; or whether the object which 
one sees 18 the Highest Person, denoted by the term ‘Supreme Brah- 
man’, the causo of the whole world and the topic of Serrpture. The 
prima facie view is as follows: Let the four-faced Brahma be the 


1 For the nature and constituent of a Biahmadnda, vide V R M., pp. 32 et seq. 
2 R, SK, B. 
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object which one sees. As? it hax boen stated before that the wor- 
shipper of the pranava (= om) of one element and tho w orshippor 
of the pranava of two elements respectively attam the world of man 
and the world of the ether as fruits, so the world of Hiranyayarbha-— 
who represents the mdividual souls in their collective aspect,—higher 
than the ether, should be understood as designated as the fruit, belong- 
ing to the worshipper (of the pranava) of three elements. The objoct 
of the perception of a person, who has come to that world, 1s he (tho 
four-faced) alone, the ruler of that world. It is quite appropriate to 
hold that the person, residing m that world and representing the 
individual souls in their collective aspect, 15 superior to those discrete 
souls which are embodied beings, yet are superior to the body, the 
sense-organs, etc Hence the object which ono sees is the four-faced 
Brahma, 

On this suggestion, we reply The Highest Selt alone, tho topic 
of discussion and the cause of the world, is the object which one sees. 
Why? © On account of designation ", i.e. on account of the designation 
of the qualites of the Highest Self, such as, 'bemg the object to be 
attained by the wise’, ‘bemg tranquil’, ‘being ageless’, *bemg immor- 
tal’, "being fearless’ and the rest, mentioned m the passage* ‘Through 
this very syllable '* om " as the support, a knowor reaches that which 
is tranquil, ageless, immortal, fearless, the supreme, the supremo 
goal’ 2 (Praána 5.7) ‘A mass of souls’ imphes one who has connce- 
tion with the body and the rest, generated by karmas; and that (viz 
connection with the body, ete ) is declared by Berrpture to be pertaining 
to the four-faced Brahma too, in the passage: ‘He who first creates 
Brahma’ (Svet 6.18). Nor is the world of the four-faced Brahma 
higher than the ether, 1t being meluded among the heaven and the 
rest The world, mentioned in the passage: “He sees ibo Person, 
lying withm, the city’ (Praéna 5.5), is not the world of Brahmi,— 
otherwiso called the ‘world of truth’ and an abode for the enjoyment 
of the fruits of works, but 1s the world of Brahman,—who 1s the topic 
of discussion and the object which ona sees,—to be approached by 
the freed, it bemg indicated as the sloeping-place of the Person, higher 
than even tho ‘mass of souls? which itself 1s higher than all worlds. 


1 Here the dair- suffiu implies reason, in accordance with Pan. 3 2.126, 
SD. K. 3103. 
2 '! Parüyanam? not included under the original text. 
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This vory world of the Supreme Brahman, 1s declared as tho object 
to be attained by the wise by another Upanisad of the same Athar- 
vanas, beginnmg ‘“The place which all tho Vedas record, that which 
all the austerities declare, wishing what people practise chastity, that 
place I tell you m brof”? (Katha 2.15), and continumg ‘That is the 
best support, that 1s the supreme support. By knowing that support, 
ono rejoicos in the world of Brahman’ (Katha 217). That very 
Upamsgad declares the unattainableness of this (world of Brahman) 
by the non-knower, and its attainableness by the knower, as well as 
its difference from mundane existence ın the passages: ‘But he who 
has not understanding, who 1s mattentive, and ever mpure, does not 
reach that place, and goes to transmigratory oxistence. But he who 
has understandmg, who is attentive and ever pure, reachos that 
place, whonco he 1s not born agam. A man, however, who has under- 
standing as his charioteer, the mind as the rem, reaches the end of the 
journey, that highest place of Visnu’ (Katha 37-9). In the Santi- 
parva, 1t 13 said m the begimning of the Hárita-gità ‘Yudhisthira said: 
“A man of what nature, of what conduct, of what knowledge, 
of what resort, atlains the place of Brahman, that is higher than 
prakrta and eternal?" Bhisma said. “He who is ongaged in tho 
rehgious duties in connection with salvation, who is abstomious, who 
has conquered the senges, attains the supreme place that 1s higher 
than prakrtı and oternal"' (Maha. 12.9968-9969).. From such 
question and answer by the wisest men, the superiority of the world 
of Brahman—the object of enquiry—to prakrti, its attamableness 
only through the religious duties in connection, with salvation, and its 
eternity, are established. Hence, it is established that the object 
which one sees is Brahman, lying in the city, and higher than prakrti, 
in its effected and m its causal conditions. 


Here ends the section entitled ‘Ono sees’ (4). 


COMPARISON 
Samkara 


Interpretation different, viz. accordmg io him, the question is 
whether the higher or the lower Brahman 1s meant here, and not 


1 P, 716, Imes 29-23, vol 3, 
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whether Brahman or Brahma, the four-facod. The conclusion, of 
course, 18 that the higher Brahman is meant. 


Adhikarana 5. The section ontitled ‘The small’. 
(Sütras 14-23) 
SUTRA 14 


“THE SMALL (ETHER) 19 BRAMAN, ON ACCOUNT OF WHAT 
FOLLOWS ” 


Vedanta-parijata-saurabha 


The “small” ether, mentioned m the passage: ‘In this aty of 
Brahman is a small lotus, a chamber; small is the ether within it’ 
(Chand. 8.1 12), can be the Highest Self alono. Why? "On account 
of what follows", ie. on account of the peculiar qualities of the 
Highest Self, which are designated subsequently m the passage: ‘As 
large 1s this other, so large is that ether within the space. In it both 
the heaven and the earth are contamed. This soul 1s free from sins, 
ageless’ (Chand. 8.1.3 3) and so on, 


Vedánta-kaustubha 


Thus, on the ground of the text.' He sees the Person lymp in the 
city’ (Praéna 5.5), 'lymg withm the city’, as well as *bemg the object 
which one sees', fib m on ihe part of tho Highost Self as possessing 
a manifest auspicious form, 1n the very same manner, smallness, too, 
fits in on His part as residing in the abode, viz. the heart-lotus. With 
this in his mind, the reverend author of the aphorisms suys now: 

We find the following toxt in the Chāndogya immediately after 
the doctrine of the Plenty 4. ‘Now what is within this cily of Brahman 
isa small-lotus, a chamber; small is the ether withm it. What is 
within that should be searched for, that, verily, should be enquired 
into’ (Chand 8.1.1). The mewning of tho text, according to us, 
is as follows. ‘what is’ within ‘this ey of Brahman’,—ic. within the 
body which 18 the abode where the dividual soul, a part of Brahman, 
enjoys the fruit of its karmas and which is the place where it roalizos 


1 SB, 1.8.13, p. 321 ‘Kam asmin vükye param Brahma abhidhydtavyam 
upadisyaia ahasvit aparam ui’, 
2 § R, Bh, SK, B. 3 Op. cit. + VK, 13.8, 
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Brahman,—is a “small”, ie a tmy ‘lotus’, viz the heart, well-known 
from Scripture, that very thing is a chamber as 1b were. In that same 
chamber, there 1s a small", 16. a tiny, or one who has manifested 
himself m a subtle form m accordance with the wish of his own devotees 
who ate devoted io none olse, ‘ether’, 1e one who is pervasive by 
nature. In that heart-lotus, the small Brahman who 1s denoted by 
the term ‘ethor’ ‘should be searched for’, ie should be discriminated 
as different from the enquirer, as well as from the body; and ‘should 
be enquired into’, Le. should be meditated on repeatedly through 
the ‘hearmg”’ of the Vedanta. 

Here a doubt arises, viz whether by the term ‘small ether? the 
elemental ether is to bo understood, or the Highest Self. If it be 
suggested: The elomontal ether, because tho term ‘ether’ ıs woll- 
known io denote the elemental ether, and because the term ‘small? 
too, as implying a subtle object, may be apphed to it Lt cannot be 
said that iu the text: ‘As large is this ether, so large 1s the other within, 
the heart’ (Chand. 8.1.3), one and the same thing (viz. tho ether) 
cannot reasonably bo both the object compared and the object (upa- 
meya and upam&na) with which ıt 15,—becauso it can appropriately 
be so on the ground of the distinction of the external and the internal. 1 
Or, let the embodied soul, like the point of a spoke only, be the small 
ether, because it, too, is known from the passage: ‘Now this serenity 
(Le. serene being) having arisen from this body’ (Chand. 8 3.4). 
Being atomic by nature, it can, be fittingly termed ‘small’, and, being 
undefiled by the body, the sense-organs and the rest, it can be fittingly 
compared to the ether *— 

We reply. “The small", ie. the small ether, is none but the 
Highest Self. Why? ‘‘On account of what follows ”, ie. on account 
of the reasons contained m the concluding text, 1.6. on account of the 
peculiar qualities of the Highest Self, viz. ‘bemg comparable to the 
ether’, ‘boing the support of all worlds, beginnmg with the earth’, 
"bemg the soul’, ‘being free from sms’—and the rest. Thus, in the 
passage: “As large is this ether, so large 1s that other within the 


1 That is, as the external ether 16 19 the wpamdna, as the intornal ether the 
upameya Hence no contradiction is mvolved 

2 Thal is, as the ether remams aloof from the impurities of the world, 
though connected with ıt, so the soul remains aloof from the impurities of the 


body and the 1est, though connected with them. Hence the latter may be 
compared with the former, 
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heart’ (Chand $8 1.3) the small ether, ie the Supreme Being alone, 
18 compared to the well-known ether, smece when two different things 
can, be reasonably held to be the object with which the thmg 1s com- 
pared and the object compared, 14 is unreasonable to suppose ono und 
the same thing to be both (viz. upamāna and upameya). 'Being the 
supporter of all effects’ too, mentioned in the passage: ‘In it both 
the heaven and the carth are contained’ (Chand. 8 1.8), fits m on 
the part of the Highest Self alone Tho attributes like ‘being the 
soul’, ‘bome free from sms’ and the rest, mentioned 1s the passago: 
‘Ths soul is free from sins, ageless, deathless, sorrowless, without 
hunger, without thirst, possessed of true desires, possessed of true 
resolves’ (Chand. 8.1 5), fit in only if the Highest Self be understood. 
Moreover, after having designated the non-permanency of tho fruits of 
works and ther ineapaerty of knowing Him m the passage ‘As here 
tho world won hy work perishes, so hereafter the world won by merit 
porshes’ (Chand. 8.1.6), Scripture concludes: ‘Now, those who 
depart, having known the soul here and those true desires, come to 
have tree movement m all the worlds’ (Chand 8.1.6) That ıs, those 
worshippers who ‘depart’ to the other world, ‘havmg known’, Le 
having realized ‘the soul’, 1e. the Supreme Lord called ‘the small’, 
and ‘those’, 1.e, His qualities, come to have free movement in all the 
worlds. Accordingly, the small ether is the Highest Self, smece thon 
alone free movement is explicable on the part of those who know the 
nature and qualities of the ‘small one’. 


SUTRA 15 


“ON ACCOUNT OF GOING AND OF WORD, FOR THUS IT I4 SEEN, 
TILERE I8 A MARK AS WELL." 


Vedanta-parijata-saurabha 


The “going ” 1s mentioned in the text: ‘All beings are going day 
by day’ (Chand. 8.3.24), and the “word ” is "Phe world of Brahman’ 
(Chand, 8.3.2 2),—on account of these two, the ‘small one’ 1s ascer- 
tamed to be the Supreme Bemg. The daily going is “seen thus’? 
in another scriptural text too, viz.: ‘“Then, my dear, ho comes to be 


1 S, R, Bh, SK, B. 2 Op cit. 
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united with tho Existent”? (Chand. 68.1 1) If the karmadhiraya 
compound be understood,? then Brahman, alone is ‘the mark’, i.o, 
the piumary meaning of the word (‘Brahma-loka’) “as well ”. 


Vedünta-kaustubha 


For this reason too, says the author, the small ether 1s the Highest 
Self. 

The subsequent reasons ate being amplified now In the text 
ahont the small-ether, viz : ‘Just as those who do not know the place 
move agam and again over a hidden troasure of gold, but do not find 
it, 80 these beings are gomg day by day to that world of Brahman 
but do not find it, for thoy are carried away by untruth’? (Chàud. 
5.3.2), the phrase ‘are going day by day’ states the going": and the 
‘word " is: this world of Brahman’, (Brahma-loka)—on account ol 
these two, it 18 known, that the small ether 1s the Highest Selt The 
sense is that because of the gomg of the individual souls, indicated 
by the term ‘beings’, to Brahman, daily during deep sleep when all 
the sense-organs are dissolved; aud bocause of the word ‘ world of 
Brahman’, the small ether is ascertained to be none but the Highest 
Self, as the mdividual soul is one who approaches (and honce cannot bo 
the goal approached), and as going is not appropriate on the part of the 
elemental ether. “For thus it 1s soon ”, io. the going of all beings to 
the Highest Self alone day by day during the state of deep sleep, as 
well as their return therefrom, are found, in the very same manner, m 
ather passages too, viz,. ‘“So exactly, my dear, all these beings, bemg 
umted with the Existent, do not know, we have become united with 
the Existent’ (Chand. 60.2), “Having come back from the Exis- 
tent, they do not know: We have como back from the Existent’’’ 
(Chand. 6.10.1). In the very same manner, the term ‘world of Brah- 
man’, too, is found applied to the Highest Self, as m the passage: 
"This 15 the world of Brahman, O kmg,” said he’ (Brh. 4 3.32) 
The phrase ‘that’ (Chand. 8.32) indicates the gomg of all beings 
there (viz. to Brahman). That is, the term ‘world of Brahma’ 
(Brahma-loka),—stated to be m apposition with the word ‘that’ 
which denotes the ‘small one’, and explamed as a karmadharaya 
compound thus. ‘the world which is Brahman’,—is “a mark ”, ie. 
a convincing proof, that the small ether is the Highest Brahman. 


1 Op. cit, 2 See below V.K, 
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SUTRA 16 


“AND ON ACCOUNT OF SUPPORTING (THE LORD IS THE SMALL 
ETHER), BECAUSE THIS GREATNESS IS OBSERVED IN Him (TROM 
ANOTHER SCRIPTURAL PASSAGE)" 


Vedanta-parijata-saurabha 


The holding apart, meutionod in the passage ‘Ho is tho bridge, 
a limitary support of these worlds’ (Chand | 8.4.1 1), fits in if the small 
ether be the Highest Self, because “ this greatness is observed ” “m 
hun ’, 1e. in the Highest Self alone who 1s vallod ‘a support’? on, the 
authority of another scriptural passage, viz : ‘At the command of this 
Imporishable, Gàrgi, the sun and the moon stand, held apart’ (Brh 
3 8.9 3) 

Vedanta-kaustubha 


On account of the following reason, viz. - “ On account of support- 
ing ", by the word ‘small ether’, the Highest Self alone 1s to be under- 
stood hero. Compare ‘Now, he who is tho soul is the bridge, a 
hmitary support for keeping these worlds apart’ (Ch&nd 8.4.1) 
The sensa is: (The soul is) ‘a bridge’,—or, the cause of the non-inter- 
mixture,—and a ‘hmutary support',—or that which separates,—' for 
keeping apart’—1e for preventmg the imtermixture or splitting 
asunder ‘of these worlds’, or of the worlds separated from one another 
as relating to the soul (io. internal), and as relating to the gods 
(ie external) The sense is that as “ this greatness", viz. supporting, 
“is observed m the Highost Self m another scriptural passage, so 
here, too, the small ether, the limitary support of all tho worlds, is 
known to be the Highest Self. Tho other serrptural passage is to the 
effect. ‘ At the command of this Imperishable, Gargi, the sun and the 
moon stand held apart’ (Brh. 3.8.9). Similarly, thoro is a passage: 
* He 18 the Lord of all, he is the Lord of the worlds, he is the bridge, 
the limitary support for keeping these worlds apart’ (Brh. 4.4.22 4). 


1 Š, R, Bh, SK, B 
2 GSS. ed, slightly different, p. 14, wiz . ‘Asya ca mnhimno dhriyá- 
khyasya > 

3 S, R, Bh. 

1 Correct quotation: ‘Esa sarvesvara esa. bhittidh patir esa bhiita-pdlah esa 
setuh . . " Vide Brh. 4.4.22, p. 246, 
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COMPARISON 
Rāmānuja, Srikantha and Baladeva 


This is sūtra 15 m the commentaries of Ram&nuya and Srikantha 
Resulting meanmg same, although the meanmg of words difforent, 
viz.: ‘asya’ means ‘of the Lord’ and 'asmin' means in the small 
ether. Hence the sütra: ‘Because supporting, which is a greatness 
of him (viz the Lord), 15 observed in 1t (viz. in the small ether)’ ! 


SUTRA 17 


“AND BECAUSE IT IS WELL-KNOWN.” 


Vedànta-párijáta-saurabha 


And because the word ‘ether’ 1s well-known to be denoting the 
Highest Self as woll,—as m the passages: ‘The ether, verily, is the 
revealer of name and form’ (Chand 814.12), ‘AN these beings, 
forsooth, arise from the ether alone’ (Chand. 1.9 1 3), —the small ether 
is none but the Highest Self 

Vedanta -kaustubha 


Again, the small ether should be understood to be none but the 
Highest Self Why? Because the word ‘ether’ is woll-known to be 
denoting the Highest Self as well. Where? In the passages: ‘The 
ether, verily, 1s the revealer of name and form’ (Chand. 8 14.1), 
* All these beings, forsooth, arise from the ether alone’ (Chand 1.9.1). 


COMPARISON 
Srikantha 


Interpretation different, viz.: ‘Because (the Lord) is celobrated 
(m, other Upanieads, viz. Mahopanisad, Kaivalys-upamsad and the 
rest), to be an object to be worshipped as abiding m the small lotus, 
{the small ether is the Lord)’ 4. 


1 fu. B. 13.15, pp. 308-9, Part 1 


SK. B. L3 L5, pp 437-8, Part 6; B.B. 1 3.16 
2g, 


4 SE. L3 16, p 438, Part 5. 


3 $, R, Bh. 


[sG. 1. 3. 18-19. 
ADH, 5.] VEDANTA-PARIJATA-SAURABHA 169 


SUTRA 18 


"lr If BE OBJECTED THAT ON ACCOUNT OF A REFERENCE TO THE 
OTHER, (VIZ. THE INDIVIDUAL SOUL), HE (IS THE SMALL ETHER), 
(WE REPLY:) NO, BECAUSE OF TMPOSSIBILITY.” 


Vedanta-pirijaita-saurabha 


Lf it be objected that “ on account of a reforenco” to the mdividual 
soul as well in the midlle of the text about the ‘small one’, viz. 1n the 
passage: ‘This serene bemg having arison from this body, having 
attained the form of highest light, 15 completed in its own form. This 
is the soul, said he’ (Chand, 8.341), let the individual soul be the 
‘small one’, — 

(We reply ) ‘no’, “because of the mpossibility " of the qualities 
of freedom. from sms and the rest,? ou the part of the individual! soul 


Vedanta-kaustubha 


If1t be objected that ** on account of a reforence ” to the individual 
soul by the term ‘xerene being’ in the middle of the text about the 
small ether, viz. in the passage: ‘This serene boing, havimg arisen 
from this body, having attamed the form of highest light, us completed 
in tts own form. This is tho soul, said he. This 1s immortal, fearloss’ 
(Chand 8.3.4), let ‘hun " alone be the small ether,— 

(We reply) ‘No’. Why? ‘Because of impossibility”, i e. because 
the above-mentioned qualhtios of freedom from sms and the rest are 
uunpossible on the part of the individual soul. 


SUTRA 19 


“Ip IT BE OBJECTED TIIAT FROM WHAT IS SUBSEQUENT, (THE 
INDIVIDUAL SOUL MAY BE MEANT HERE), (WE REPLY) BUT (THAT 
SUBSEQUENT PASSAGE REFERS TO THE SOUL SO FAR ONLY) Uf HAS 
ITS REAL NATURE MANIFEST.” 


Vedanta-parijata-saurabha 


If it be objected that “from what is subsequent", i.e. from 
Prajüpati's statement referring to the individual soul, the eight-fold 


1 S, R, Bh, SK, B. 2 Vide Chand 8.15. 
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qualities of freedom from sins and the rest are known to belong to 
the mdividual soul as well, honce let 1t alone be the small ether,— 

We reply Tho Highest Melt, endowed with the above-mentioned 
qualities and having His real nature ever manitost, 19 the ‘small one’ ; 
but not the individual soul, having its 1eal nature manifest,! (not 
always, but only durmg release) 


Vedànta-kaustubha 


Here the word ‘small’ is to be supplied from the mam, aphorism ,? 
and the words ‘he, no’ from the preceding one.3 If it bo objected: 
This 1s impossible. “From what 1s subsequonb" to the doctrine of 
the ‘small’, 1e from the statement of Prajüpati, the individual soul 
should bo known as endowed with the attributes of freedom from sins 
and the rest Hence, here too let 1t alone bo the ‘small one’, endowed 
with the qualities of freedom from sms and tho rost,— 

(We reply ) * No". Thero, viz. in tho passage: ‘Having attained 
the form of Highest hght, it 1s completed in its own form’ (Chand. 
8.3.4), the mdividual soul which has its roal nature manifest, is 
intended to be demgnatod. The word "but" (i the sfitra) clearly 
indicates the great difference between that which has its real nature 
manifest and tho ‘small one’ the real nature of which is ever unveiled 
and which 13 ever beyond the conventional distinctions of bondage 
and release. Thus the statement of Prajipati (Chand 8.7 1) teaches 
the individual soul as possessing the attributes of freedom from sins 
and tho rest,—the soul which has its real attributes concealed by the 
states of waking and the rest, rooted on karmas, meritorious or non- 
meritorious, and existent from all etermty; and which has its real 
nature manitest through the attainment of the Highest Self, caused 
by meditation on Him. But the text about the ‘small one’ (Chand. 
8.1.5) teaches the Highest Self as possessing the attributes of freedom 
from sins and the rest,—the Self who has His nature and attmbutes 
ever manifest, and who is denoted by the term ‘small ether’.3 


1 The contrast iy between the miyavubhüta-avarüpa. Paramatmnn ond the 
Gvirbhita -svartipa yivdtman. See V K, below. 

2 Viz, Br. Sü. 1.3.14 3 Vig. Br. SG. 1.3.18 

3 That is, the Highest Self is always possessed of the attributes of freedom 
from sins and the rest, while tle individual soul 1s not always possessed of them, 
but only when ita real nature comes to be manifested Hence the ‘small ono’, 
which 18 always possessed of these attributes cannot be the mdividual soul. 
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The meaiung of the scriptural text (Chand. 8 3.4) is as follows. 
Just as the eye,—enveloped m, deep darkness and hence unable to 
perform its own spocial function of making known objects like clothes, 
ornaments and ihe rest,—having attained the ever-unenvoloped sun, 
1$ completed in its own form and ablo to perform its own special 
function of manifesting 1ts own objects,—so the individual soul, 
‘having attained’, ne having completoly attained, near itself, the 
‘highest’, 1e. the Being different from the sentont individual soul 
and the non-sentiont, ‘light’, ie. tho real nature of the Whole the 
revealer of all, is ' completed" in its real nature as knowledge, difteront 
from the body, the sense-organs and the rest and endowed with its 
own bliss,—as such it is said to have its real nature manifest (üvir- 
bhüta-svarüpa) The word *&virbhüta-svarüpa' is to be oxplamed 
as ‘one whose teal nature has become manifest’, Moreover, as ‘being 
a bridge’, “being the hmtary support of all worlds’, aml “heing the 
controller of the sentient and the non-sentient’ are not possible even, 
on, the part of the individual soul which has its real nature manifest, 
so the small ether can never be supposed to be the individual soul. 
In the doctrine of the ‘small’ (Chànd 8.1 5), the attributes of freedom 
from sms and the rest, which are special to one who has this real 
nature ever manifest, are mentioned; while in the doctrine taught by 
Prajàpati (Chand. 87.1), only those that are spocial to that which 
has its nature manifest (aud not ever manifest) Hence, the reason 
‘because of imposmbihty’ (mentioned m Br. Kü. 1318) romams in, 
force. 


COMPARISON 
Samkara 


Interpretation different, viz.: ‘Tf it be smd . . . , (then 
we reply) No, but (the passage in question refers to the soul only so 
far) as its real nature has become manifest (i.o. so far rt has become 
Brahman)? Thus, according to Samkara, the statement of Prajápati 
(Chind. 87.1) does not really refer to the individual soul. but to 
Brahman. According to Nimbarka, however, às we have seen, it 
refers to the freed soul, which too 1s different from Brahman 


1 S.B. 1 3.18, pp. 333 el seq. 
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Bhaskara 


He, too, pomts out that the statemont of PrajApati does not refer 
io the individual soul as such, but to the soul which has become the 
Supreme Soul in nature 1 


SÜTRA 20 


‘AND "IE REFERENCE HAS A DIFFERENT PURPOSE." 


Yedànta-pàárijáta-saurabha 


“The reference” to the individual soul is for showing that the 
Suprome Soul is the cause of the manifestation, of the real nature of 
the individual soul. 

Vedanta-kaustubha 


To the objection, viz : If the small ether bo the Supreme Soul 
having His real nature ever-manifest, then the reference to tho indivi- 
dual soul in the text about the ‘small ono’, viz. in tho passage: ‘Now, 
this serene boing, having armen from this body’ (Chind 8.3.1), 
musi have a purport,—the author replies here. 

The word “and” (m the süira) mplies possibilty. Just as on, 
attaining the sun, the eye, overpowered so long by darkness, 1$ com- 
pleted in itg real form, so on attaining the highest light, ie. the small 
ether, the individual soul, havimg so long 1ts real nature and qualitios 
like freedom from sins and the rest hidden by tho beginningless maya, 18 
completed in its own special form. Thus, the reference to the mdividual 
soul in the statement of Prajápati 1s sumply for showing that the small 
ethor is the cause of the manifestation of the real form of the individual 
soul, and not for proving that the small other ıs the individual soul 
ttsolf. 


COMPARISON 
Samkara and Bhāskara 


Interpretation different, viz.. * And tho reference (to the individual 
soul) has a different purpose (viz. the determining of the nature of 
Brahman)’2. According to Nimbirka, however, as we have seen, 


2 Bh B.1319,p 38. 
2 $.H 1.8 2U, p. 389; Bh B 1.3.20, p 58 
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the purpose 13 to show that Brahman is the cause of the manifestation 
of the real nature of the soul. 


SUTRA 21 


"ly If BE OBJECTED THAT ON ACCOUNT OF THE SCRIPTURAL 
DECLARATION OF WHAT IS SMALL (THE LORD 18 NOT THE SMALL 
ETHER), (WH REPLY.) TWAT HAS BEEN SAID." 


Vedanta-parijata-saurabha 
"If it be objected that on account of the seriptural declaration 


oi what 1s small ”, the all-pervasive Being cannot be understood here,— 
(we reply) the answer to this has already beon given 1 


Vedánta-kaustubha 


“If it be objected that on account of the scriptural declaration 
of what1s small" in the passage: ' Small is the ether within it? (Chand. 
8 L.1), let the mdividual soul alone, which is atomic in size, be the 
‘small one ’,— 

(We reply’) The answer to this has been given, under the aphorism 
'Because (Brahman) 1s to be conceived thus, as m the case of the 
ether’ (Br Sü. 1.2.7). 


SÜTRA 22 


“AND BECAUSE OF THE IMITATION OF THAT." 


Vedinta-parijata-saurabha 


“And because of the imitation" “of that”, ie of that which 
has rts real nature ever manifest, in accordance with the passage. 
‘He alone shming, everythmg shmes’ (Katha 5.15; Mund, 2.2.10; 
Svet. 6.14 2), the individual soul, the imitator, cannot be the ‘small 
one’, having its real nature ever-manifest. 


Vedanta-kaustubha 


The author says that for this reason, too, the individual soul is 
not the small ether. 


1 Vide Br, 88. 1.2.7. 2 S, Bh. 
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Because of the imitation “of that ", ie of the small ether having 
tho eight-fold attributes ever manitest, by that which has 1ts attributes 
of freedom from sins and the rest manifest (and not ever manifest) 
the ‘small one’ i$ none but the Highest Self Just as ın the Mundaka, 
declaring tho mutation of the Lord by all in the passage: ‘He alone 
shining, everything shines’ (Mund 2.210); and declaring further 
that everything is to be manifested by the Lord ın tho passage 
“Through his light all this shines’ (Mund 2.2.10), all things which 
aro imitators and. objects to be manifested cannot be the object which 
1$ imitated and the object which mamfesis,—so the mdividual soul, 
mentioned by Prajipati, and an imitator, cannot be Brahman, denoted 
hy the term ‘small’, and object to be imitated. 


COMPARISON 
Samkara and Bhaskara 


Interpretation different, viz. according to them, the sütras 22-23 
form a new adhikerana, designating that, the passago Mundaka 2 2.10 
refers not to a luminous substance, but to the Supreme Soul! But 
according to Nimbarka, they form parts of the preceding adhikavana, 
setting forth additional arguments as to why the ‘small othor' is none 
but the Supreme Soul. 


Ràmünuja, Srikantha and Baladeva 


According to all, the word ‘anukrteh’ means ‘because of simi- 
larity’. ‘That is, the mdividual soul is not the ‘small one’ or Brahman, 
because 1t 1s only similar to Him.? 


SUTRA 23 


" MOREOVER (THIS IS) DECLARED BY ÑMRTI.” 8 


Vedanta-parijata-saurabha 


Also Smrti declares. "They have como to attain equality of 
attributes with mo’ (Gita 14.2 4). 


! S.B, 1.3.22, pp. 340 f£, Bh B. 1.3.22, pp 58 e£ seg. 
* Sri. B. 134.21, p. 313, Part L, "T'ad-anuküras tat-sámyam'. 
SK. B. 1.8.21, pp. 444-5, Part 6, GB. 1.3.22 
9 GS S. ed., p 15, reads “Ape smaryyate’ 4 R, B. 


[s0. 1. 3. 24. 
ADH. 6.] VEDANTA-PARIJATA-SAURABHA 175 


Vedanta-kaustubha 


Smrti declares the equality of the mdzvidual soul, freed from all 
bondage, with the Supreme Soul, in the passage: ‘They have come 
to attan equality of attributes with me’ (Gità 142). Hence, it is 
established that the small ethor 1s none but the Supreme Soul, 


Here ends the section, entitled ‘The small’ (5) 


COMPARISON 
Samkara and Bhüskara 
Reading different, viz. ‘Api ca smaryyate’ Interpretation, 
difforent, viz —‘ Further, Smrti (viz. Gita 15 12, ete.) declares (the 
Soul to be the causo of the manifestation of all)’ ! 
Ramanuja and Baladeva 


Readmg ‘Api smaryyate’.2 


Srikantha 


Reading: ‘Api ca smaryyate', ie. “Moreover Smrti declares 
(that the Lord is to be meditated on as abiding in the heart-lotus 3)". 


Adhikarana 6. The section ontitled ‘What is 
moasured' (Siitras 24-25) | 


SUTRA 24 


* (QN ACCOUNT OF THE THAT ONLY, WHAT IS MEASURED (IS THE 
Lorp).” 
Vedanta-parijata-saurabha 
* What is measured", ie what is of tho size of a thumb, is none 
but the Highest Person, “ on account of the text ": *The Lord of past 
and future’ (Katha 4.13 4), 


1 Š, B 1.3.23, p. 343; Bh B. 1.3.23, p. 69. 
2 Sti, B. 1.3.23, p. 313, Part 1, G.B. 1 3 23. 
3 ŠK B 1.323, p 445, Part 5 

4 §, R, Bh, ŠK, B 
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Vedánta-kaustubha 


Thus, 1b has been estabhshed that Brahman 1 Lo be meditated 
on as the ‘small one? Now, the author pomts out that Brahman 
is to be meditated on us of the size of merely a thumb. 

lu the Katha-valli, we read, "The Person, of the size of meroly 
a thumb, dwells in the midst of the sonl’? (Katha 4.12), again “The 
Porson, of the swo of morely a thumb, smokeless like lght’ (Katha 
4.13); ugain: ‘The Person, of tho size of merely a thumb, the mner 
youl, is ever seated in the heart of beings’ (Katha 6.17) Here, a 
doubt arises as to whether the Person, of the szo of moroly a thumb 
18 the individual soul or the Highest Person The prima facie view 
18 as follows The Person ot the size of merely a thumb 1s the individual 
soul ag accordance with the Svetasvatara-text, viz. * "Pho lord of the 
vital-brcatha, who is of the size of merely a thumb and of a form like the 
sun, moves about through his own works’ (Svet 5 7d-8a); as well as 
in accordance with the Smrti passage, viz . ‘Then Yama drow forth, 
by force, from the body of Satyavana, the person, of the size of merely 
a thumb, tied to the noose and brought under his control’ (Maha 
3.16703 1). 

With regard to this, we reply “What 1s moasured ", io. the 
Person of the size of merely a thumb, mentioned in the Katha-vallt, 
js none but the Supreme Soul. Why! “On account of the text", 
1e. on account of the text "The lord of past and future! (Katha 
4.13), The sense m this’ Although 'bemg of tho size of merely a 
thumb’, mentioned in the above Scripture and Smrti texts, is here 
perceived to bo a characteristic mark of the individual soul, yet that 
mark is set aside,2—this 1s the sense. 

If it be objected: It bemg umpossible for the individual soul, 
which is by nature atomic m. size, to be of the sze of a thumb, and 
there being the mark: ‘tied to the noose’, the individual soul can be of 
tho size of moroly a thumb only 1f 1ts subtle body be meant. But it 


1 p. 808, Ime 6, vol. 1. 

* That is, although in the above serrptural and Smpti texts, the mdrvidual 
soul has beon designated as of the size of a unb, yet m other numerous passages, 
3b is designated as of the size of an atom meroly Hence, the above description 
is set aside. 

3 "That is, since the individual soul cannot be ot the size of e thumb, bemg 
declared to be atomic in size, the designation of 15 as of the size of a thumb merely 
means that its subtle body 1s so, and not that it itself 18 so. 
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is impossible for Brahman, the topie of discussion, to be of the swe of 
merely a thumb, even though repeatedly taught by Scripture,— 

(We reply") No, it being possible for Brahman to be so, 1n accord- 
anco with the wish of His devotees, and on account of His connection, 
with place (viz, the heart) With regard to this point, a procedmg 
aphorism (viz Br. Sü 1.2.7) may be consulted. Moreover, on account 
also of a text referrmy to the Person, of the size of merely a thumb, 
viz. : ‘Lot one draw him forth from lus own body with, firmness, as a 
pith from a reed Let one know him’ (Katha 617), the Supreme 
Soul alone 1s of the size of merely a thumb. Thus, tho meaning of 
the text 1s as follows The individual soul, ontitled to know Brahman, 
the agent, endowed with a mght discrimmation between the soul and 
the non-soul,—implied by the phrase. ‘from his own body ",— should 
draw forth’, ie. should lft up or put outside,—through mtense 
prayer agam,—him’, ie the Person of tho size of a thumb, tho 
object and known first through meditation to be within, the heart, 
“from his own body’, 1e from the body known as his own, ‘as the 
pith from a reed’; then ‘he should know him with firmness’. If this 
be so, the Person of the size of merely a thumb, the object to be 
worshipped, must be other than the worshipper himself 


SUTRA 25 


* Bur (THE LORD 18 SAID TO BE OF THE SIZE OF MERELY A THUMB) 
IN REFERENCE TO THE HEART (OF MEN), BECAUSE MEN (ALONE) 
ARE ENTITLED (vo SomieTUnE)" 


Vediinta-parijata-saurabha 


The Lord can vory well be of the suo of merely a thumb, * in 
reference to the heart” of tho worshippers. To the objection, viz 
The size of the homt in animals being not fixed, how can Brahman 
be of the size of a thumb in reference to the heart/——the author 
replies: “ Because men (alone) are entitled (to Serrpture) ". 


Vedünta-kaustubha 


The author is justifying the contention:that Brahman can be 
of the size of merely a thumb. 
12 
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Even an all-pervasive Bemg can be of the szo of merely a thumb, 
«with reference to the heart", ie. with reference to the heart, or 
the hoart-lotus which is of the size of merely a thumb, of His own 
dovoloos, devoted to Him alono and to none else The senso is that 
this designation is indeed proper lke the designation of the Lord as 
‘one who makes three strides’ (Trivikrama), in reference to the three 
worlds 1 

Or olso, (an altornative explanation of the word “ hrdyapeksa- 
yi”). 

As from the word “heart” (“ hrd ") alone the sizo of that which 
is within ıt (viz the Lord) 1s known, the words ‘ım roference to” 
(*apeksayR ") me to be understood as. ‘m reference to the 
worshippers’, i.e in accordance with their wish.? 


To the objection, viz. As the size of the heart differs m accordance 
with the difference of living creatures, the text about (the Person of 
the size of merely) à thumb cannot be explained m reference to tho 
heart,—we reply: “ Because men (alone) are entitled " to Scripture, 
This is the meaning:? ‘That to which men are entitled’ (make 
* manuxyüdhikàra ’), ‘the state of that’ (make ‘manusyadhikaratva’), 
on account of that (make *manusyüádhiküratvàt'). The meaning of the 
scriptural text concernmy (the Person of the size of merely) a thumb 
is expheable m reference to tho heart of men. Although Scripture 
is of a universal appheation,! yet as men alone can be worshippers 
and seekers, they alone are entitled 10 it. Hence, no contradiction 
arigos hore even if the hearts of elephants and lce bo not of the size 
of morely a thumb, as they are not entitled to works enjoined m Scrip- 
ture and. Smrti, as established in the sixth chapter, determinmg the 
conditions of being entatled to sacrifices and so on 5 Thus, it is 


1 Privekiame’ wan epithet of Visnu, who paced the throo worlds in three 
stops in Hi» Vimana or Dwarf incarnation. The sense is, that just as the all- 
pervading Lord m said tu have throe strides only, so He may be said to be of the 
»148 of à thumb only. 

? Le, the Lord manifests Himself as of tho size of a thumb to please his 
devutoes, 

* The compound ‘manusyddhikdratedt? 1s Vo be explumed ay follows. 

+ That 15, soriptural mandates are to be followed by all 

5 Vide Pa. Mi, Bă. 6.1.4-5, pp 504-7, Part 1, 
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established that the Supreme Soul alone is the Person of the size of 
merely a thumb. 


Here ends the section entitled * What is measured’ 1 (3). 


Adhikarane 7. The section ontitlod ‘The deity’. 
(Sütras 26-30) 
SUTRA 26 


“EVEN THOSE WHO ARE ABOVE THEM (LE, MEN) (ARE ENTUÜLED 
TO "Ir WORSHIP OF BRAHMAN), (so) BADARAYANA (HOLDS), 
BEOAUSE OF POSSIBILITY " 


Vedanta-parijata-saurabha 


The gods and the rest also, who are above mon, are entitled to 
such a worship of Brahman,—so thmks the reverend “ Bádaráyana." 


Vedanta-kaustubha 


Tt has been said m the last section that the text about the Person 
of the size of merely a thumb 1s explicable m reference to the heart 
of men, as men are entitled to Scripture. Now, meidentally, the 
question, as to whether or not gods too are entitled to the worship of 
Brahman, 1s being considered. 

In the Brhadiranyaka, we read ‘Whoever among the gods was 
awakened to this, he alone became that, hkewise among the sages’ 
(Brh 1.410). (The sense is.) Whocver among the gods, and similarly 
among the sages ‘was awakened’, 1e. directly perceived. Brahman, 
‘he. alone’ attained the nature of Brahman. Here, on the doubt, 
viz. whother or not the gods are entitled to the worship of Brahman, 
which is a means io attaming His nature, if the suggestion be: As 
men are entitled to Scripture; and as Indra and the rest are incapablo 
of practising meditation,—seving that they, whose bodies consist of 
sacred texts, are not possessed of physical bodies,2—the worship of 
Brahman is not possible on the part of the gods,—we reply’ Such a 
worslup of Brahman is possible on the part of gods as well, who aro 
“above”? men,—so the reverend ‘ Badarayana” thinks Why? 


1 The section entitled * What 1s measured’ is resumed m sūtra 1.3.40. 
2 That is, m order that one mught carry on meditation, one must have a 
physical body, which a god lacks, Hence a god cannot practise meditation. 
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On account of possibility," 1e because the worship aud the hke of 
Brahman. leading to salvation which 1s characterized by the attamment 
of Bralman and w preceded by the cessation of all retributive 
experionce duo to ther own works, 1s possible on their part as well. 
Thus, although they have supermundane ana celestial enjoyment, yet 
since such an cujoyment is subject to the faults of non-permanency, 
«ur passabtlily and the rest, rts cessation, one day or other, is posible, 
hence, a dosire for salvation, too, 18 possible on their part, by reason 
of their learning the unsurpassabiht y, supreme blissfulness and perma- 
neney ol the atteumment of the nature of Brahman; and finally through 
this desire for salvation, a worship of Brahman, too, is possible on 
their part ! there being proofs establishing their right to the worship 
of Brahman, viz the texts: ‘For one hundred and one years, torsooth 
Indra dwelt with Prajápati, practising chastity’ (Chand. 811.3), 
‘Verily, Bhrgu. the son of Varuna, approached his father Varuna, 
(with the request) “Sır, teach me Biahman”’ (Tait. 31 1) and so 
on. Similarly, corporality, too, 18 possible on their part in accordance 
with text about the evolution of name and form,? as well aa in accord- 
ance with sacred formule, explanatory and glorificatory passages and 
tradition 3. Thus it 15 declared by Scripture. ‘When about to say 
“vasat”, he should meditate on that deity for whom the offering is 
taken’ (Ait. Br. 11.84), Here, no meaning of the text being possible 
unless the god referred to, be possessed of a body, the god must be 
understood to have a body In tradition too, the sun, the moon, 
Vasu and the rest are well-known to have bodies The sons of Kunti 
were born fiom gods like Dharma and the rest, possessed of bodies.4 


1 That is, just as in the case of a man, the non-permanency of the earthly 
enjoyment leads him to seok for salvation, which yields a permanent fruit, and 
that, agam, leads him to worship the Lord as a means thereto, so exactly the 
nur-pormaneney of the heavenly enjoyment leads a god to seek for salvation, 
whieh Jeads him to worship the Lord. 

2 Vide Chand, 6.3.2-4, 3 Mantras, atha-vdda and wuhdsa. 

4 Anandasrama cda p. 305. 

Theye are mantra and artha-vdda, 

5 Because, we cannot meditate on the deity, unless ho possesses a body, 
To meditate iy to raeditate on a certain. definite form Cf. Sri, B 13925. ‘Na 
hi mervisesu-devaté dhiyam udhirohats.’ 

8 Kunti, the wifo of Pandu, had, with his approval, three sons, Yudhisthira, 
Bhima and irune, by the throe dertics, Dharma, Váyu and Indra respectively, 
Vide Mahà. 1 £760 ef seg. (chap. 123), pp. 174 ei seg, vol. 1, 
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In the Purünas, too, there is a multitude of legends of various kmds 
about them, possessing bodies. The verses from those chapters ale 
not quoted here for fear of increasing the bulk of the book. 


SÜTRA 27 


* Ir IT BE OBJEOTED TWAT (IF THE GODS BE POSSESSED OF BODIES) 
A QOONTRADIOTION WITH REGARD TO WORKS (WILL RESULT), 
(WE REPLY:) NO, BECAUSE OF THE OBSERVATION OF THE 
ASSUMPTION OF MANY (BODIES nY THE GODS, ETC.) " 


Vedànta-pàrijata-saurabha 


Tf it be objected. Since the worship of Brahman 15 not possible 
without a body, their corporality must surely be admitted But 1t 
that be so, 1t will give rise to a ** contradiction with regard to works ",— 

(We reply:) “no” such objection can arse. Why? “ Because 
of the observation of the assumption " simultaneously of many bodies 
even by one and the same deity. 


Vedanta-kaustubha 


Tf it be objected’ Although the corporality of the gods, as of us, 
is an inevitable conclusion, as the activities m connection with the 
repeated practice of ‘hearing’, ‘thinking’ and ‘meditating’ are possible 
only on the part of one who is endowed with a body, sense-organs and 
mind, and as in that way alone it is possible for them io be the bene- 
factors of sacrifices, through their actual presence, lke sacrificing 
priests and the rest,l—yet if they be possessed of bodies, there will 
be “a contradiction with regaid to works’, viz. sacrifices and the 
rest, since the simultaneous presence of one body (ie. of one god) 
in many sacrifices is impossible ,2— 

(Wereply:) No". Why? “ Because of the observation of many 


33 ee 


worships °8 “Many”, Le. of various forms, ‘* worship ", “ on account 


1 That is, if gods bo possessed of bodies, then they may themselves be 
present at sacrifices, ike the priests, and conduce to their proper performance, 
ete. 

2 ‘Thats, one and the same god is simultaneously invoked in many sacrifices, 
but evidently, he cannot be simultaneously present in many places 

3 The compound ‘aneka-pratipatier dardandat’ is explained as follows. 
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of the observation of that". Thus, just as one and the same 
teacher is found to be saluted simultaneously by many saluting dis- 
ciples, just as one and the same sun is found to be worshipped simul- 
taneously by many worshipping men, so there 1s no inconsistency m 
supposing that different sacrificers offer their own objects to one and 
the same corporal deity who abides in hus own place. Hence no 
harm is done to sacrifices 

Or else, there may be another construction of the phrase “ aneka- 
pratipatter darsanāt”. Tf it be objected that there will be “a con- 
traduction with regard to works” in the stated way,—(we reply.) 
“No” Why? “On account of the assumption of many ”, i.c. on 
account of the assumption of many forms, or on account of the 
attainment of many bodies, by one and the same person who is 
perfected bv Yoga Why? “Because of the observation” of it 
in Senpture, Thus, in the Moksa-dharma,! a question bemg put 
forth concernmg the Sàmkhya and the Yoga thus, * '* Reverend father, 
it behoves you to tell me in particular about the Samkhya and the 
Yoga. Everythng, O knower of sacred duties, 1s known to you, 
O best among the Kurus”!’ (Mahi. 12110372), the text, having 
set forth an eulogy of the Sàmkhya and the Yoga, goes on: ‘ ‘‘ Those 
who are endowed with the power of the Yoga and are self-controlled 
and majestic, enter, Ò Partha, through Yoga into Prajipatis, sages, 
gods and the great elements, Neither Yama, nor the angry Antaka,3 
nor the supremely mighty Mrtyu lords it, O king, over the Yoga of 
unmeasured might A yogin, O mightiest of the Bháratas, can, by 
reason of attaining strength,* create many bodies for himself, and 
move about the world by them all By some he may attam (1e 
enjoy) objects, hy others, he may practise a severe penance, and he 
may again contract them, as the sun does the multitude of its rays’ 
(Mahia, 12.11060-64 5), 


1 Name of a section of the twelfth book of the Mahdbhdrata, from chap. 174 
to the end 

2 p. 751, line 27, vol. 3. 

? Name cf Yama, the god of Death, 

+ Here the daty-suffix implies reason. 

5 P 755, Imes 20-23, vol, 3. 
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SÜTRA 28 


“Ty IT BE OBJECTED THAT (A CONTRADICTION WILL RESULT) WITH 
REGARD TO WORD, (WE REPLY :) NO, ON AOCOUNT OF THE ORIGIN 
{OF EVERYTHING) FROM IT, ON ACCOUNT OF PEROEPTION (I.E. 
ScRIPTURE) AND INFERENCE (rx Smert).” 


Vedanta-parijata-saurabha 


If it be objected that 1f the corporality of the gods be admitted, 
a contradiction will result with regard to the Vedie words denoting 
them, as these words will become meaningless prior to the origin of 
the objects (viz. the gods) denoted by them and subsequent to their 
destruction,— 

(We reply:) No such contradiction results, “on account of the 
origin" of the objects (viz. the gods and the rest) “trom it”, ie. 
from the words alone, denoting eternal prototypes or forms, and 
serving as renunders to the thought of Prajapata, in accordance with. 
the following scriptural and Smrti texts. ‘He evolved name and form 
by means of the Veda’ (Tait. Br. 2.6 231),‘A celestial word, without 
begmning and ond, eternal, and composed of the Vedas was omitted. 
by the self-born m the beginning, whence proceeded all activities’ 
(Maha 12.8534 2). 

Vedànta-kaustubha 


Here, the word ‘contradiction’ is to be supplied from the preced- 
ing aphorism, If 1t be objected. Very well, there may not be any 
contradiction with regard to works if the gods be possessed of bodies, 
still there may be contradiction, “ with regard to the words ” donoting 
gods and the rest, ie with regard to the Vedic forms. That is, on 
account of tho non-eteinity of the bodies of the gods,—they being 
due to karmas—as woll as on account of the eternity of the Vedic 
texts, the oternal relation between, a word and ils meaning will be 


1p, 275, hne 9, vol. 2. Resdmg © . . . . rüp . . .. N 
R, SK, 
2 P. 666, line 22, vol. 3. 
S, R, Bh. 
Readmg: 'Anáda-mdhanü vidya . ) Vahngavüsi ed. venda: ‘Anddt- 
mdhanā vidya . . . Adau deva-mayt vidya S P. 1685, vol 2. 
Stunkara, Bámünuja and Bhaskara too read‘ Anddi-midhaná mitya . . ? 


like Nimbarka, 
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impossible, and hence a contradiction will result between the object 
which is limited m time and the word which 1s true for all times, 
If xt be said that owing to the force of the word, the object too 1s 
oternal,—then a contradiction will result with regard to the texts 
which prove its non-eternity. if 1t be said that for the sako of the 
objoct, the word 1s non-eternal,—then there will arise a contradiction 
with regard to the texts which prove its eternity — 

(We reply’) © No”. There 1s no contradiction with regard to 
the word as well, Why? “On account of the origin from 16”, 1 e. 
on account of the origin, or the rise, of the gods and the rest from this, 
ie trom the Vedic words, denoting the eternal prototypes of gods, 
ote. and serving as w seminder to the thought of the creator rego diag 
the forms of gods, ete to be created at the time of each particular 
creation. Thus, when a certain great personality, who has accumulated. 
a mass of ment and desires to become Prajüpati, comes to attain 
lordship through the grace of the Lord, he 1s called ‘Prajipati’, At 
tho tame of creation when individuals hke the former gods and the 
rest are no more, Prajàpat. having learnt the Veda in a inannor to 
be designated hereafter! and having apprehended, like a man arisen, 
from sleep,? the particular prototypes of the gods and the rest by 
means of the lamp-like Veda, 10 from the Vedic words alone which 
denote those particular prototypes, creates tho later gods, etc 1n, 
accordanee with those prototypes. Hence thera 1s no room for the 
alleged contradiction. 

If it be objected. What proof is there that Prajipati creates 
objects after having known their particular forms from tho Vedic 
words 7—~we reply: ** On account of perception and inference ”, * Per- 
caption " means Seripture, since it is independent of auy other proof. 
** Inference " means Smrti, since 11 demonstrates the meaning of Scrip- 
ture,—on account of these two, ie. on account of Scripture and 
Snuti. First, the scriptural passage is the followmg; viz. ‘Prajipati 
evolved name 3 and form the existent and the non-existent, by means 
of the Veda’ (Tait. Br. 26 2.3), likewisc: ‘He uttered **bhür", he 


1 Vide Br. Sit. 1.3.30, 

? That m, when a man arises from sleep at mght he can see nothing until 
he lights a lamp, Sumilarly, at the beginning of creation, the creator knows 
particular objects from the lamp-hke hght of the Veda, 1e. knows the forms of 
those objects and ereates them anow accordingly. 

3 The text omits * ndma?, 
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created the carth’ (Tait. 2.2.4.2 1), ‘He uttered “bhuva”, he created 
the ether’ (Tait. Br. 2.2.4 2-32) and so on. The Smrti passage 1s 
contained im the Moksadharma 8, and begmming: ‘The sages road 
the Vedas day and night by penance’ (Maha. 12.8533% 4), continues: 
‘A celestial word, without begmning and ond, eternal and composed 
of the Vedas, was omitted by the self-born in, the beginning, whence 
proceedod. all activities.6 The Lord created the names of the sagos 
and the creations which are m the Vedas, as well as the various forms 
of beings and the procedure of acts, from the Vedie words alone in 
the beginning At the end of the night, the Unborn Ono bestowed 
the names of saves and the creations which are in the Vedas to others 
The thmgs that are celebrated in the world, namely, difference of 
names, austerity, work and sacrifice ’.6 

Sunilarly, there are other passages, viz ‘In the beginning the 
Supreme Lord created tho names and forms of beings, as well as the 
procedures of actions, from the Vedic word alone’? (V.P 1.5 62). 
‘In tho beginning, he created the names and actions of all as separate, 
as well as the different established orders,8 from the Vedie word 
alone’ (Manu 1 21 9) and so on 10 


1 P 195, lines 7-8, vol. 2. 2 Op cit , lines 0-10. 
3 See footnote 1l, p 182 4 P. 663, line 22, vol. 3. 


5 For correct quotation, see footnote 2, p. 183 
8 P. 6006, lues 23-26, vol. 3. 
Roading. ‘Numa rüpan ca bhütànüm karmdándft ca pravartayan ecu E 
Sdrvaryy-ante sujdtdandm 
Vangavast ed roads . 
P 1638, vol 2. 
? P. 30 
Variant readings. *Dewtdindm cuküra sah’. 

8 Cf. Kulluka-bhatia’s Commentary on the ManwSmypti (p. 10): “Prthak- 
samsthds oa uv — Lau ilis ca vyavasthith, kuldlasya ghata-nirm&num, kuvindasye 
pata-nitmdnam atyddika-vibhügena nirmitavdn.’ 

8 P. 9. 

10 The sum and substance of the argument 15 as follows: The prima facie 
view is that if the gods be possessed ot bodies, then, smeo these bodies, aro non- 
eternal, the gods must be so But the Vedie words which denote the gods are 
eternal Hence thero cannot be any eternal connection between the non-eternal 
gods and tho eternal Vedie words, 1 c. these Vedie words cannot denoto gods and 
the rest, and must be meaningless. 

The answer to this objection 1s a8 follows: The mdividual gods are indeed 
non-eternal, but this docs not prove that the eternal Vedic words are meaningless, 
for what they denote is not the individual (vyakti) which is non-eternal, but the 


t 


pravartanam MI sujdlandm 
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SUTRA 29 


"Fon THIS VERY REASON, THE ETERNITY (OF THE VEDAS TOLLOWS).” 


Vedanta-parijata-saurabha 


Tho creation by Praj&pat: 1s preceded by the (Vedic) word 
“ For this" reason the * elermty ” of the Veda 18 established 


Vedinta-kaustubha 


Having apprehended tho objection, viz . In spite of the eternity 
of the Veda,—it not being mentioned as something created,—the 
Vedic words, denotmg the forms of gods and the rest, are concerned 
with non-eternal vbjects, and having removed the consequent falso 
notion regarding the non-etermty of these as well the author 1s 
confirming, moidentally, the eternity of the Veda 

“The eternity" of the word, 1e. of the Veda, follows “ for this 
very reason”, 1e. also because of its priority to the creation by Pra- 
jāpatı Words like ‘Vaisvamitra’, ‘Kathaka’ and so on etymologically 
mean simply what has been uttered by them. Thus ‘what has been 
said by Visvamitra is Vaisvamitra’, ‘what has been said by Katha 
is Küthaka', and so on. At the end of the universal dissolution, 
Prajápati, having conceived the forms, powers and the rest of Viévà- 
mitra and others from the Vedic words 'Viáv&mitra', etc. mentioned 
i texts like: ‘He chooses the maker of sacred formula’, ‘This is a 
hymn of Vi$vàmitra' (Tait. Sam. 5.232) and so on, and having 
created them as endowed with those particular forms and those parti- 
cular powers, appoints them to the task of revealng those particular 
sacred formule: (mantras), 

Thus given the powers by him, they too, having practised suitable 
yenanees, read tho sacred formule,—which, form portions of the Veda, 
which, are etornally existent, and which were revealed by Viévamutra 
and others of former ages,—perfect m their sounds and accents without 
having read them or learnt them from the recitation of a teacher. 


iype (akrti) which i» oternal. Tt 1s in accordance with these etornal types, 
denoted by the eternal Vedie words, that the non-eternal mdividuels are created 
anew at the beginning of each creation, 

1 That is smee the Vedie words denote non-eternal objects, 15 might be 
thought that these words thomselves are non-eterna]. 

a P 24, hnes 21-22, vol. 2. 
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As such, though they are makers of the sacred formule, the ctermty 
of the Veda 18 perfectly justifiable 1 


SUTRA 30 


‘AND ON ACCOUNT OY HAVING THE SAME NAME AND FORM, 
(THERE IS) NO OONTRADICTION EVEN WITH REGARD 'TO THE 
REOURRENOH (OF THE WORLD), ON ACCOUNT OF PEROEPTION (LE. 
SCRIPTURE) AND ON ACCOUNT OF Smrrt.” 


Vedànta- párijáta-saurabha 


Thus, there 1s “no contradiction even with regard to the recur- 
rence’, or the creation and destruction of the material world. Why ? 
Because the objects which are to be created in the beginning of each 
age have the same names and forms as those in the past ages, ` on 
account of perception ” (i.e. scriptural text), viz “The creator fashioned 
the sun and the moon as he did before’ (Rg. V. 10 190 3 2), and ‘on 
account of Smrti', viz. Just as the various signs of the seasons are 
seen to be the very same in their regular recurrence, so are the beings 
in the successive ages’ (V P. 15 643). 


1 That is, the Vedic mantras are said to be composed by different sages like 
Visvdmira and «0 on; and hence ıt may be thought that these sages beng 
non-eternal, the mantras eomposed by them must also be so, na the Veda 
must bonon-eternal. But the fact 18 that tho suger are not really the composers 
of the mantras, which are really eternal; but when they are said to ho the composers 
of thoso mantras, it 1s simply meant that they utter, 1.0. revenl the oternally 
existent mantia m difforent ages, Thus, eg Visedmedie in one particular age 
uttors a mantra which 15 then sud to be Vaisvamira. Thun, m course of time, 
Visvdmitru perishes, but the mantra remaans intact, and in the next age, & new 
Vesedmiira is deputed to utter and reveal the very samo manto and so on, Thus, 
the mantia itself remams unchanged from all eternity, only its revealers change 
from age to ago Hence the Vedie mantius are really eternal and su is the Feda, 

2 Pp, 143-4 

$, Bh, SK, B. 
3 P 50 
8, Bh Of, a very similar passage m Maha 12 8550, p. 667, hnes 4-10, 
vol, 3, which is the same as the above passage, only reads ‘Pathā Brahma- 
Aaddisu’ in place of ‘Tathd bhdva yugddisu’. 


(sd. 1. 3. 30. 
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Vedànta-kaustubha 


To the objection, viz : The view that Prajüpati, having known 
the particular forms of object by means of the Veda,—in accordance 
with the maxim of a person arisen from slecp,—! creates them as he 
did before, fits in the case of the periodical dissolution.? But since 
m the case of the total dissolution 9 there 1s destruction of everything, 
how can the priority of the Veda to creation be possible? How can 
also its elermty be possible? How can again the world be preceded by 
ut! The author replies here: 

The word “and” (m the sütra) 1s meant for removing the doubt. 
The word “even” unphes possibilty. That is to say, there is no 
contradiction whatsoever “even with regard to the recurrence " 
consisting 1n a continuous stream of creation and dissolution of the 
materal world, 1¢ with regard to the first creation at the end a 
great dissolution. Why? ‘On account of having the same name and 
form" Thus, during the total dissolution, the Lord Vasudeva, the 
one mass of a multitude of attributes which are special to Hun, eternal, 
infinite and natural, and possessing the sentient and the non-sentient 
as His powers, having drawn in all the effects, consisting 1n His own 
powers (šakti) of the sentient and the non-sentient, as a tortoise draws 
in its hmbs, and having placed them m Himself ın a successive order, 
opposed to that of creation, abides in silence, likea boy who has 
gathered up lus toys At that time, the Vedas, the objects denoted by 
them, as well as the forms of the latter, exist 3n. Him, all blended 
together with Him. Thus, the entire Universe always exists in 
its cause, viz. Vasudeva or Brahman, possessing the sentient and the 
non-sentient as His powers There ıs no such thing as absolute 
destruction, in accordance with the scriptural text: ‘‘‘ The existent 
alone, my dear, was this in the beginning, one only, without a second "' ' 
(Chünd. 6.21). That is, ‘My child!’ ‘this’, 16. the Universe, ‘was 
existent alone’, (e. was non-different from its cause, ‘in the beginning, 


* Bea footnote 2, p. 184. 
4 Naimititka-pralaya. 
3 Prükyia-pralaya. 
Nainnitika pralaya means the dissolution of the three worlds when ono day 
ofthe Käryya-brahman or Hiranyagarbha comos to an end; while prakrta pralaya 
means the dissolution of all objects together with the Ka yya-brahman himself. 


Vide Ved. Pari, "th chap, for the four kinds of pralayas. miya, natmatirka, 
pidhite and dtyandika. 
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ie prior to creation; and that, viz. the cause, denoted by the term 
‘existent’, 15 ‘one only, without a second’ He i5 without an equal 
or a superior, indicated respectively by the words ‘only’ and ‘without 
a second’, and He 15 to be known also as manifold by nature indeed, 
since He is the substratum, of the sentient and the non-sentient which 
are His powers Dissolution means the existence of the effect m the 
cause Ina subtle form; while creation means simply the manifestation 
of such an effect At the end of dissolution, the omniscient and all- 
knowing Lord, having wished first "May 1 be many’? (Chand. 
6.2.3, Tait, 2.6.1); having then separated the mass of enjoying souls 
and the objects of enjoyment, so long merged m Him as His subtle 
powers; having ereated all objects from the mahat down to the four- 
faced Brahma as He did before, having manifested the eternally 
existent Vedas, having taught them mentally to Brahma, and having 
deputed him to the creation of the Universe, eonsistmg of gods, men 
and the rest, as it was before, Humselt oxists as his (Brahmà's) mner 
soul, as declared by the text ‘Having created it, he entered into that 
very thing’ (Tait. 261). Brahma too, who has aitamed lordship 
through His grace, having apprehended their forms from the Vedic 
words, creates gods and the rest As such, there 1s no contradiction 
even with regard to the recurrence,—this 1s the sense. Just m this 
consists the non-human origm of the Veda, it having an eternally 
existent form lke the Supreme Brahman. And its eternity means that 
one, having remembered a particular order of succession, through the 
impressions generated in his mind by his prior recitations of the Veda 
in a fixed order, should recite the Veda 1n that very order.) 

Tf tt be asked. Whence is thus known: We reply: “ From percep- 
tion and from Smrti”. “ Perception” means that which destroys the 
darkness of the heart, 1 e. Seripture, viz. ‘Fle who first creates Brahmi: 
and he who, forsooth, delivers the Vedas to him, to that Deity, who 
is the light of self-knowledge, J, desirous of release, take shelter’, 
(Svet. 6.18), similarly: "Tho creator fashioned, us he did before, tho 
sun and the moon, the heaven, the carth and the other, and then tho 
sky’ (Rg. V. 10.190,3). Thero is a Smrti passage as well, viz "Then 


1 That is, the Fedu is said io be apuuruseya or of non-human origin, and 
nitya or eternal. Now, the frst means that the Veda is eternally existent, and 
is eumply revealed, and not created, at the time of each new creation, The 
second means thal 16 is reorted iu exactly the june order of successum in cdafterent 
ages all throughout. 
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a lotus sprang forth from the navel of the sleepmg Deity. In that lotus, 
O holy one, Brahma was born, fully versed in the Vedas and their 
parts. He was told by Him “Create beings, O highly learned one ” t? 
‘Just as the various signs of the seasons are seen to be the very same 
in their regular recurrence, so are the beings in the successive stages’ 
(V P. 1.5.64), ‘Whatever were the names of the sages and (their) 
knowledge of the Vedas, the same the Unborn One gives to them when 
they are born at the end of the night. Smmularly, the past individual 
gods are equal to the present gods in names and forms’, and so on. 
Henco, since the gods too may be seekers, there 18 nothing contrade- 
tory in. their being entitled to the knowledge of Brahman Therefore 
it is established that the gods are entitled to the knowledge of Brahman. 


Here ends the section entatled ‘The deity’ (7). 


Adhikarana 8. The section entitled ‘The honey 
and the rest’. (Sütras 31-33) 


OPPONENT'S VIEW (Süiras 31-32) 


SUTRA 31 


“ON ACCOUNT OF IMPOSSIBILITY, (THE SUN AND THE REST HAVE) 
NO RIGHT TO THE (MEDITATIONS ON) THE HONEY AND THE REST, 
(so) JSIMINI (THLNKS).” 


Vedanta-parijata-saurabha 


It being impossible that the object worshipped can be the wor- 
shipper himself, the sun and the rest are not entitled to the medita- 
tions on the honey, etc.—so “Jammi ” thinks. 


Vedanta-kaustubha 


Thus, it has been said that the gods are entitled to the knowledge 
of Brahman. Now, the question 1s being considercd whether or not 
they are entitled to meditations on the honey and the rest. 

The meditation on the honey is mentioned m the Chàndogya: 
"This sun, verily, is the honey of the gods’ (Chand. 3.1.1) and so on. 
By the phrase “ and so on” (in the sütra) other meditations in which 
the gods are the ubjects worshipped are to be understood. Here a 
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doubt arises, viz. Whether or not the gods are entitled to the medi- 
tations on the honey and the rest. What is reasonable here? Gods 
like the sun, Vasu and others have “no right " to the meditation on 
the “ honey and the rest ’’,—vo the teacher “ Jaimim " thinks. Why? 
“On account of umpossibility,” ie hecause it is impossible that the 
sun and the rest which aro accepted as the objects to be worshipped 
in those meditations, can he themselves worshippers 


OPPONENT'S VIEW (concluded) 


SÜTRA 32 


* AND BEOAUSE OF (THEIR) BEING (WORSHIPPERS) WITH REGARD 
TO THE LIGHT (IE. BRAHMAN) " 


Vedanta-parijata-saurabha 


* And because of (their) being" worshipper» ‘ with regard to” 
Brahman, they are not entitled to the honey-merhtation and the 1est,— 
this 1s the prima facie view. 


Vedanta-kaustubha 


But ıt 1s not to be thought that this being the case the gods are 
without a Lord, because then they, being all of a mutually equal 
status, will come to be annihilated through vying with one another, 
and also because the text : ‘Through fear the sun arises ` (Tait. 2.8.1) 
will come to be contradicted. The fact is that they are the worshippers 
of the Highest Self and are thémselves worshipped by others. So, 
the opponent points out here. The gods and the rest, who are the 
objects to be worshipped in the boney-meditation and the like, bemg 
worshippers “ with regard to the hght”’, i.e. of the Supremo Brahman, 
are not to be taken as the worshippers in the honey-meditation, elu — 
this 18 the sense; as declared by the passage: ‘That the gods worship 
as the Light of hghts, as life, as immortal’ (Brh. 4 4.10). 


COMPARISON 


Samkara and Bhüskara 


Interpretation of the word 'jyotim' differoni The sūtra means, 
aecording to them: And because (the words ‘sun’, ‘moon’, and the 
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rest) refer to the Light — Yhatis, the snn and the rest ate not sentient 
deities, possessed of bodies, but are mere non-sentient spheres of 
hebt, and what is non-senticnt cannot be, evidently, entitled to any 
meditation t 


CORRECT CONCLUSION (Süira 33) 


SUTRA 33 


* Bor DADARAYANA (MAINTATNS) THE EXISTENCE (OF RIGHT ON 
THE PART OF THE GODS), FOR THERE IS (POSSIBLE LONGING FOR 
BRAKMAN QW THEIR PART,” 


Vedanta-parijata-saurabha 


With regard to it, the author slates the correct conclusion. 
“ Bàdar&yana " maintains “ the existence " of right on the part of the 
sun, Vasu and the rest, to the honey-meditation aud the like as well, 
“ because " a longing for Brahman “ is’ possible on their parts, conse- 
quent on the attainment by them of their respective offices in a futuro 
age as well, through the worship of Brahman, their Innor Controller. 


Vedànta-kaustubha 


Having thus set forth the view of Jaimim, his Holiness, wishing to 
refute it, is stating his own view. 

The ward “hut” precludes the prima facie view. Tha reverend 
* Badariyana " mamtains “ the existence ", i.e. the existence of nght 
on the part of the sun, Vasu and others, to the honey-meditation and 
the like as well, '* because ° a longing for Brahman is possible on the 
part of even the sun and Vasu and the rest in the present age, 
consequent on their attamment of sun-hood, Vasu-hood and the rest 
in a future age as well, through the worship of Brahman, their Inner 
Controller. Thus, here the worship of Brahman being enjomed both, 
iu His offected and causal states, the words ‘sun’ and the rest, umply 
Brahman, thew Inner Controller; and hence it is possible for the very 
same Vasu and others to he the objects to be worshipped and attamed, 
since tho concluding text: “He who knows this Brahma-Upanisad’ 
(Chind. 3.11.3) proves that the words ‘sun’ and the rest, imply 


1 $,B. 1.3.32, pp. 836-67; Bh. B. 1.3 32, p. 66. 
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Brahman. Thus, Brahman alone being the object to be worshipped 
even 1n the honey-meditation and the like, the text: ‘That the gods 
worship as the light of hghts, as life, as immortality’ (Brh. 44.6) 15 
perfectly consistent. [t cannot be said also that as the fruit of the 
honey-meditation is the attamment of Vasu-hood and the rest, and 
as Vasu and the rest have already attained that, thoy cannot be 
seekers, or wish For these again,—because in ordmary experience, a 
desire for wealth in a future life 13 found on the part of those who are 
rich in the present life Hence, rt is established that the gods are 
entitled to the honey-meditation and the hke ! 


Here ends the section entitled ‘The honey and the 1est? (8). 


1 The Madhu-wdyå, o1 tho representation of the sun as the honey. extracted 
from all the Vedas, as taught first to Prajāpatı by Brahma, then to Manu by 
Prajdpali, and then to his descondants by Manu, and to Udddlaka Aruni by his 
father (Vide Chünd 3.11.4) 18 given in Chund 31311, It begins: ‘Verily, the 
sun 1s the honey of the gods Its cruss-beam is the heaven The ether 1s the 
honey-comb The rays are the sons (10. the sons of bees)’ (Chand, $31.7), aud 
goes on to represent the eastern rays of the sun, its red form, as extracted from 
the Ry-veda; the southern rays of the sun, 1ts white form, from the Vajur-vedas 
the western rays of the sun, its dark form, from the Sdma-vede, the naxthern. 
rays of the sun, 1ts exceedingly dark form, from the .{tharva-veda; and the up- 
wards rays of the sun, its centre, from the Upanisuds (Chünd. 3.1~3.5), After 
that the different forms of the sun are designated as the ohjects of enjoyment 
for Vasus, Rudras, Adityas, Muruts and Sadhyas who respectively enter into and 
arso from those forms (Chand, 3.6-3 10). Finally, in tho concluding section 
the sun is reprosented as standing m the middle, without rising or setting, unel 
as neither rising nor sotting for one knows this Brahmea-upanisead ( = secrob of 
Brahman) (Chand. 8 11). 

(1) Here the opponont's view is that Vasus and the 10st are enjoined here 
ag the objects of worship (Chand. 3.6-3.10) and hence thoy themselves cannot 
be the worshippers. 

The answer to this objection is that tho Madhu-uidyd has two sections 
Tho first section (viz Chünd. 3 6-3.10) designates Brahman in Mis effected 
stato, 10. as appearmg 1n the forms of Vusus and the rost Tho second section 
(viz Chand 3.11) demgnates Brahman m His eaasal state, 1e. as abiding in 
ihe sun as its Inner Self. And the concluding designation of the Madhu-vidyd 
as a ‘Brahma-upanisad’, proves that the meditations on the Vasus and the rest 
too are really meditations on Brahman as abiding within them. Hence Brahman, 
1s really the object to bo moditated throughout im the Madhu-edyd, and as such 
Vasus and the rest can be worshippers here, 1.e. can practise the Madhu-vidyd. 


13 
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Samkara 


Interpretation different, viz. *Büdar&yana (maintains) the exis- 
tonce (of right on the part of the gods), for (although the gods have 
no right to the Madhu-vidyà and the rest, 1n which they themselves 
are implicated, yet there is (their right to the pure knowledge of 
Brahman’)! ‘Thus, Samkara does not admit that the gods are 
entitled to the Madhu-vuly& as Nimbürka docs The view of the 
latter as we have seen, is that the gods are entitled not only to the 
knowledge of Brahman m general, but also to those vidyàs in which 
thoy themselves are implicated 


Bhaskara 


Inte: pretation of ‘asti hi’ different, viz | X for there 1s 
(scriptural evidence that the gods are entitled to the Madhu-vidy& 
and the rest) ‘.? 


Adhikarana 9 The section entitled ‘The excelu- 
sion of the Sidras. (Sütras 34-41) 


SUTRA 34 


* Hs GRISF (AROSE) ON ACCOUNT OF HEARING ITS DISRESPEOT, ON 
ACCOUNT OF HASTENING AT THAT TIME, FOR THIS Id WHAT IS 
INDICATED (BY THE TERM “ SOpRA ")" 


Vedanta-parijata-saurabha 


It is not to be supposed, on the ground 3 that m the Chandogya 
the term Südra is applied by a preceptor to one desirous of salvation, 


(2) The opponent resumes: Even if Brahman and none else, be the object 
of meditation bere, yet Vasus cannot be hold to be praectismg tho Madhu-vidyàa, 
singe tho fruit of Madhu-vulyá is the attamment of Vasu-hood, ete and why should 
those who are already Veaaus, ote. strive to be so again, 

The answer is that they may bo Vasus and so on m the presoni age, but 
at the same tune bo desirous of holding the same position m a future age also, 
and of finally attaining Brahman Lt is this desire of attaming Vasu-hood, ete 
first and then Brahman which leads then to practise tho Madhu-udyd, 

1*Yaly-api muadhv-ddi-vidydsu devutddi-vya-mgsrdsu asambhavo’ dhika- 
ruat, tathāp asti hi duddhadyam Brahmandydyam sambhavah’ 

$B 1333, p. 367 
2 Bh B. 1.3.33, p. 68. 3 Here the gady-suffix implies reason. 
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that a Büdra 1 1s entitled to the knowledge of Brahmin — Because 
of “lus”? Le of Jaénasruti’s, desire for salvation, on hearing the das- 
respoctful words used by the swan, and because of his hastening 
towards, for that reason, to the preceptor at that very moment,—- 
` it is indicated " that his grief had arisen and that was what was 
meant by the address ‘Sidra’. 


Vedünta-kaustubha 


Now the following question is being considered: Aust as it has 
been sud that the gods ate entitled to the knowledge of Brahman, as 
the term ‘God’ is mentioned in the teat: ‘Then, whosoever among 
the gods 1s awakened’ (Brh. 14.10), so whether or not a Südra too 
iy entitled to the knowledge of Brahman, seeing that m tho Chan- 
dogya, the word '$üdra' is mentioned m reference to Jünaáruti who 
desired for salvation. 

If it be suggested. The word '$üdra' being mentioned in the 
Chandogya under the Samvarga-vidyà in the passages: ‘‘‘ Ob! the 
necklace and the carriage be yours, O Südra, together with the cows" 
(Chand. 4.2.3), ‘“ You have brought these, O Südra ” l’ (Chànd. 4.2.3) ; 
a ūdra too must be entitled to the knowledge of Brahman, 1t being 
possible for him also to be a seekcr3 And, he may gam the know- 
ledge of the nature, etc. of Brahman through the hearing of tradition 
and the rest, in accordance with the statement of the ancient ones: 
' He should make the four castes hear, beginning with the Brahmana’ 
(Mah&. 12.12360c *), and, tho statement of Hari-Vamsa: ‘One who is 
Südra by birth should attain a good end through hearing’, which 
lays down an injunction with regard to the hearing of Brahman by 
him also The prohibition contained in the passage: ‘Hence, a 
Sidra is not to be initiated to a sacrifice’ (Tait. Sam. 7.1.15), is 
concerned simply with lis disquahfication with regard to acts like 
sacrifices to be performed by means ot fire, but is not a cause of his 


1 ‘The fourth aud the lowest caste 

2 Here the genitive casa nnphes an agent (kay) m &eeordance with Pan. 
2 3.65, SD. K. 023 

3 That 15, just as it has beon shown that gods are entitled to the knowledge 
of Brahman, since they desire (arthins) for salvation, so the Südras too desire for 
salvation and are as such eniatled to the same knowledge. 

4 P. 81, line 4, vol. 3. ë p. 241, line 21, vol, 2 
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disqualification for knowledge, as knowledge is mental, and as Vidura 1 
and the rest, as well as women like Sulabhà ? and so on aro found. to 
possess the knowledge of Brahman,— 

We reply: A Südra 1s not entitled to the knowledge of Brahman 
for the following reasons. First, he lacks the requisite fitness, not 
having the knowledge of the nature of Brahman and the method of 
worshipping Him Secondly, although the worship of Brahman may 
be accomplished mentally, yet the knowledge of the nature, etc. of 
Brahman is generated by the study of the Veda, preceded by the 
investiture with the holy thread. Finally, a Siidra being excluded 
from investiture, 1s not fit for knowing Brahman and as such his seeking, 
13 of no great value. As the myunctions regeiding work hold good 
in the case of the first three classes, the prohibition holds good equally 
with regard to knowledgo as with regard to work. Also, as 1n accord- 
ance with the statement: ‘The Veda is to be confirmed by tradition 
and Purana’ (Maha. 1.260 3), tradition and Purana, too, confirm the 
knowledge established by the Veda, a Sidra cannot attain knowledge 
from that too. The injunction about the ‘hearmg’, on the other 
hand, simply means that such a ‘hearmg’ has the effect of destroying 
a Südra's sms and securing prosperity for hun, here or hereafter, 
and not that he is entitled to meditation or knowledge. The possession 
of knowledge by Vidura and the rest should be known to bo due to the 
non-destruction of the knowledge which they attained m another 
birth, and their such low births should be known to be due to their 
works which had begun to bear fruits, Hence à Südra 1s not entitled 
to the knowledge of Brahman 

On the other hand, the term ‘Sidra’, mentioned in Senpture, 
is to be explained thus. This the reverend author of the aphorisms 
states in the words: “ gref”, and so on. For " implies the reason, 
and “his”, means Jánaéruti Pautriyanas That 19, on hearing the 
disrespectful words used by the swan for his want of knowledge of 
Brahman, thus. ‘*O, who is that man of whom you speak, as 1f he 
were Raikva, with the cart?" (Chand. 4.1.3), Jünaéruli at once 


EON as 


1 Vidura was tho younger brother of Dkrtardsha and Pándu. He was the 
son of Vydee ond a slave-girl, who was dressed as one of tho widows of Vicura- 
viryya, and mistaken by Vydsa as such Vide Maha. 1.4301, ete, 

? Sulubha was fomale mondicant who entered mto a highly learned discourse 
with Janazka, Vide Maha 12.11854 et seq, (Chap. 321) 

3 P, 10, Ime 11, vol. T. 
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hastened to aaah the man with, the cart and a knowe of Brahman. 
From. this, it 1s “ indicated” that his ^ gne" had arisen. Hence, the 
address ‘Sidra’ was applied by the sage to a non-Südra, with a view 
to intimating his own omuiscience, thinking: "This Jinagruti has come 
to learn the knowledge of Brahman from me, tempting me with the 
offering of riches. He does not know me, that L have performed. all 
my duties and am ommsaent’. Thus, (the whole story goes‘), 
Janagrati Pautrüyanu was a royal saint, versed im religious duties. 
Certain divine sages, pleased with his multitude of qualities, and 
intending that having heard theu conversation. and having thereupon 
approached Raikva, the knower of Biahman, Jünaéruti, too, would 
become a knower of Brahman, assumed the forms of swans and began 
to fly in a circle over the king who was lying on the roof of his palace 
in summer Then, the swan which was following sud with surprise 
to the one which was leading. ʻO Bhalliksa, Bhallüksa, do you not 
see the light of the ling Jüna$ruti which has pervaded the region 
of the heaven? That light will burn you, so do not eross it". On 
hearing these words of the oue following ıt, the leading swan replied : 
*** O, who is that man of him you speak as it he were Raikva, with the 
cart??? (Chànd. 4 1.3). ie you speak of this Jánaáruti as if he were 
Raikva with the cart, meaning, the reverend Iuukva who has a 
‘yugva’ or a cart and is a knower of Brahman. By the adjective 
‘with a cart’, Raikva's mark was indicated, in order that he might 
be easily found out and approached. Then, on hearing the disres- 
peciful words used by the swan, Jünaáruti too, ascertained, in the 
mornmg, the whereabout of Raikva through his man, and repaired 
to the sage Raikva, taking with him six hundred cows, a necklace and 
a chariot yoked with horses, and having approached him, suid.'O 
Raikva! Take all these cows and the rest, and teach me, O reverend. 
sir’, Raikva replied ‘ "O, the necklace "* (Chand, 4.2.3) and so on. 
1 e. ‘O Sidra, the heap o wealth, hke the chariot and. the rest, together 
with the cows be yours’ And he addrossed him as 'O Siidra’ more 
than once (viz again in Chand. 4.2.5). A ‘Sidra’ is one who grieves 
(éocati), and the word is formed in accordance with the iu 

‘When the yn “ guc ?' is followed by the suffix "ra", the "^ ca" 
18 replaced by “da ” ° (SD. K Unàdi-sütra 176 1), and the vowel u^ is 
lengthened (in a with the unüdh-sütra 1752). Hence "his", 


1 P. 599, vol. 2. 2 Thus, duc-+ra = düd-|- ra = düdra. 
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Le. Janasenti’s grief alone “ was mdicated " by Raikva, with a view 
to pointing out d &ánaáruli's fitness for recerving instruction, and not 
his connection. with any caste,—this is the sense ! 


SUTRA 35 


'(JANA$RUTL WAS NOT A SUDRA) ALSO BECAUSE WE KNOW oF 
(mis) KsaTRIYAHOOD FROM THE INDICATION, (VIZ THE FACT ov 
IS BEING MENTIONED) LATER ON WITH CATTRARATHA ” 


Ved§nta-parijata-saurabha 


> Because we know of the Ksatriyahood ” of Jinasruta “from the 
indication " viz, that ‘later on’ he was mentioned together with 
Caitraratha Abhipratarin, Ksatriya, in the passage: ' Now, when 
Saunaka Küpeya and Abhipratarm Küksaseni were bemg served 
tood, a religious student begged of them’ (Chand. 4.3.5 2), Jünaéruti 
was not a Sidra. 
Vedanta-kaustubha 


From this reason also, the author, points out, the Ksutriyahood. 
of Tànastuti is known. 

His grief alone has arisen; hence he was called a ‘Sidra’ by the 
sage; this being so, the Südrahood of Jànaétuti was not due to this 
caste. Why? Because we know of (his) Ksatriyahood "; Le. also 
hewune we know of his Ksatriyahood from the fact that in the intro- 
ductory passage, viz. `A plentiful giver, one preparing many food’ 
(Chiind 4.1.1), be is known to he a lord of gifts and a giver of much 
well-cooked food, from the fact of his sending the door-keeper, known 
trom the passage. He said to the door-keeper' (Chind. 415) and 
from the fact of his giving golden ornaments, chariot and daughter to 
Haikva. Having, thus, stated the marks contained in the introduc- 
tory text and proving the Ksatriyahood of Jànaéruti, the author goes 
on to show the mark, contained in the concluding text of the samvarga- 
vidy&, according to the maxim of the ‘crow’s eye’,3—the term “and” 


1 Vide Chand 4.1-4 2, 

? $, R, Bh, Sk, B. 

3 The maxim of tho *erow's eye’ means as follows. Crows are supposed to 
have only one eye, which as occasion requires, moves from the cavity on one sida 
mto that of another, The maxim is used of à word which appears only once 
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(in the sūtra) referrmg to both—, in the words “ And from the indica- 
tion, (viz the fact of his bemy mentioned) later on with Cortravatha ` : 
ie. “from the mdication”’, viz, that Janagiuti was mentioned together 
with Caitraratha who 1s ascertained to be a Ksatriya from the fact 
of his association with a well-known priest of Ksatizyas. Thus, m 
the concluding text, viz. ‘Now, when Saunaka Kapeya and Abhi- 
pratarin Kaksaseni were being served food by a cook,! a rehyious 
student begged of them’ (Chánd. 4.3 5), Cattraratha, named Abhi- 
pratarin is mentioned. This is the sense: On the enquiry: ‘who were 
the two that were bemg served'' by the cook’, Le. by one who superm- 
tends over the oven ^—tho text says. Sunaka’s descendant, the priest 
of the Kapi clan, and Kaksasena’s descendant, named Abhipratürm, 
the king — When these two sut down to eat, they were asked for alms. 

Tf it be asked. Whence do you know that Abhipratdrm was a 
Cartraratha ? (a descendant of Citraratha),—we reply: He was so, 
because of his connection with Kapeya, (re. descendant of Kapi), 
the priest of Citraratha, From the text: ‘The Kapeyas made Citra- 
ratha pertorm sacrifice by this’ (Tand Br 20 12.5 2), ıt is well-known 
that the Küpeyas were the priests of Citraratha The term ‘by this” 
means ‘by the Dvi-ratra ". 

If it be objected. Very well, let Abhipratàrin be Caitraratha 
because of his connection with a priest of Citra, but what proof 1s 
there of his Ksatrryahood /(—(we reply); The text: ‘From him was 
born a king of Ksatriyas, named Caitraratha’,1s the proof, The words 
‘from him’ mean ' from Citraratha’. 

A Ksatrrya bemg referred to in the end, Janasruti, mentioned in 
the beginning, too, must be a Keatriya, smee in one and tho same 
vidya there is the mention, as a rule, of persons of tho same class,— 
this ıs the meang of the aphormm. Moreover, the Ksatriyahood 
of Abhipratàrm bemg ascertained in tho end ou the ground of bis 


in a sentence, but which applies tu two portions of it, or Lo bwo persons or things, 
fulhlimg a double purpose The maxim may be smd to approximate to the 
Bnglish one of ‘ killing two birds with ono stone’, Vide LN, Part T, pp. 12-153. 
Likewise, here the phrase ‘ Ksatriyatvdvagateh’ fulfils a double purpose, meanmy 
both ‘on account of knowing the Ksatriyahood of Cuitraratha Abhipratdrin’, 
and ‘on account of knowmg the Ksatriyahood of Jduagrut:’ Soe p. 200, n. 1, 

1 The word *südena? not found in the original text. Vide Chand. 4.3.5, 
p. 189, i 

2 P, 56l, vol. 2. 
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association with Kapeya, a Brühmana, the Ksatrryahood of Jainasruti, 
too, is ascertained in tho beginning on the ground of his association 
with Raikva,—this is the sense.t 


COMPARISON 
Ramanuja and Srikantha 
Reading different, viz. They break it mto two different sütras: 
* Kyatrivatva gated ca’ (sūtra 34), and ' uttaratra-lingat ’ (sūtra 35 2). 
Bhaskara 


Reading different, viz. ‘Ksatriyatva-g nios: C. i 3 
instead of ‘Ksatnyatva-avagates ca 


SUTRA 36 


"ON ACCOUNT OF THE REFERENCE TO PURIMICATORY RITES, AND 
ON ACCOUNT OF THE DECLARATION OF THEIR ABSENOF (IN THE 
CASE OF A ŪDRA), (A ÑŪDRA IS NOT UNTITLED TO THE KNOWLEDGE 
oF BRAHMAN) " 


Vedanta-parijata-saurabha 


“ On account of the reference to the purtficatory rites " of investi- 
ture with the holy thread in the section concerned with knowledge, 


Thus, altogether three reasons are advanced—why Jánasruti is to be taken 
ag a Keatriye — 
(a) In tha begmrung, Jãnas ut is sud to be practising charity, feeding people 
on a large scale, which proves him to be a Ksatriya. 
(b) In the end, Adhepratdri is mentioned, and Abhip) atérn being a Ksatriya, 
Janusrult must ho go, since porsons of the class are entitled to the saine. Vadyd. 
(e) Abhipratärin, meutioned mn the end, 19 said to be a Ksatriya, bevause of 
lis connection with a Brülunana (viz, Kapeya), and hence Jänasruti, mentioned 
in the beginning must ho so, because of his connoction with a Brāhmana (viz. 
Rarkure), 
? Sri, B. 13.34-36, pp 337-888, Part 1, Madras ed. Somo editions read 
* Keatriyctea-avagatesca’. Vide Bombay ed., p. 326. 
The Bonares of V.D , reads * Ksatruyatva -gates ca’ (p. 60); but the Brin- 
davan od. of V.S., reads * Kgatriyatva-avagated ca’ (p. 46). 
Sk. 1 3.84.45, pp. 438, 480, Part 5 
3 Bh. B. 1,3,34, p. 67. 
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thus. ‘He invested hım, forsooth, with the holy thread’ (Sat. B. 
1153 131) and so on. “and on account of the declaration of then 
absence" thus: ‘A Südra, belongs to the fourth caste and is once- 
born (G.D.S. 10502), ‘And he :s not fit for a purifleatory rite 
(Manu 10 126 3),—a Südra is not entitled to kuowledge. 


Vedanta-kaustubha 


In the previous aphorism, the disqualification of a Südra for the 
knowledge of Brahman has been established on the ground of reason 
Now, his disqualification is being proved on the ground of Seriplure, 
ete. as well. 

A Südra is not entitled to knowledge. Why? ‘On account of 
the reference to purificatory rites,” ie. on account of the reference to 
the purificatory rites of mvestiture with the holy thread in sections 
concerned with knowledge, thus ‘He mvested him, forsooth, with the 
holy thread’ (Sat. Br 115 3.13). But, then, is it to be supposed 
that a Südra, too, is entitled to investiture? To this i6 1s rephed 
* On account of the declaration of their absence ", te on account of 
the depiction of the absence, in the case of a Südra, of purificatory 
rites like investiture with the holy thread and the rest, in the passages : 
‘In a Sidra there 1s no sin and he 18 not fit for a purificatory mite’ 
(Manu. 10.126). ‘A Südra belongs to the fourth caste and is once- 
born’ (G.D S. 10.50) and so on The investiture with the holy 
thread is designated in the case of others in the passage: ‘Let one 
invest a Br&áhmana with the holy thread at the age of eight, a Ksatrrya 
at eleven, and a Vaigya at twelve’ (As. GS. 17.1 3-4 4) 

Hence, the reference to mvestiture with the holy thread fits in 
in the sections concorned with knowledge. 


1 P 861, line 19. 2 P. id, line 8. 
S, R, Bh, SK, B. 8, R, Bh, Sk. 
3 P, 419. 4 P. T9. 


S, R, Bh, Sk, 
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SUTRA 37 


“AND BECAUSE OF (GAUTAMA’S) PROCEEDING (TO INITIATE JABALA) 
ON THE ASCERTAINMENT OF THE ABSENCE OF THAT (VIZ HIS 
SipRaHoop), (4 ÑÜDRA IS NOT ENTITLED TO THE KNOWLEDGE OF 
BRAHMAN), ” 


Vedānta-pārijāta-saurabha 


Moreover, “because of" Gautama's "proceeding" to invest 
Jübàla with tho holy threud and to teach, him, only “on the ascer- 
tuinment of the absence” of his Süd “uhood,—here, too, a Siidra is 
not indeed. entitled to the knowledge of Brahman. 


Vedànta-kaustubha 


For this reason too, says the author, a Südra is not entitled to the 
knowledge of Brahman 

Fatherless Jábüla, desirous of salvation, and about to approach 
4 preceptor, asked his mother with a view to learning bis hneage. 
Of what lineage am I?' She too, unaware of his lineage, rephed: 
"D do not know’. Jübüla too, having approached Gautama, said: 
“Reverend Bur ! 1 wish to stay 1n your place as a student of sacred know- 
ledge’ Then, bemg asked by him: ‘Of what lineage are you?’ 
Jübüli sud ‘Sir, l do not know of what lineage L am,’ and so on 
Thus, when Jübàla had spoken the truth, and when, thereby, the 
absence of Jüb&las Südrahood had been ascertamed thus ‘“A non- 
Brahmans cannot speak thus"' (Chand 4.4.51), then only Gautama 
proceeded. to invest Jaibala with the holy thread and teach hm with 
the words: “Fetch the fuel, my child. I shall vest you with 
the holy thread. You have not deviated from truth" (Chand. 
44.5%). Hence, a Südra is not entitled to knowledge. 


1 Conect quotation: |, vivaktum what! Vide Chind — 44.5, 
p. 196. 


2 Vide Chand, 4.4 for the whole story. 
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SÜTRA 38 


‘ON ACOOUNT OF THE PROHIBITION OF HEARING, STUDYING, AND 
(LEARNING) THE MEANING (OF THE VEDA), (A SUDRA Is NOT 
ENTITLED TO THE KNOWLEDGE OF DRAHMAN)." 


Vedáünta-pürijáta-saurabha 


A Südra is not entitled to the knowledge of Brahman, ‘fon account, 
of the prohibition of the hearing " and so on of the Veda on his part, 
in the text ‘One should not study (the Veda) in the viemity of a 
Sidra’ (V.Sm 18.9 1) and so on. 


Vedünta-kaustubha 


For this reason, ioo, a Südra x not entitled to tho knowledge of 
Brahman. For what reason’ °‘‘On account of the prohibition of 
hearmg" and the rest on the part of a Sidra, m the passage ‘A 
cemetery, endowed with, feet, 1s, vertly, a Südra 2 Hence one should 
not study (the Veda) in the vicimty of a Sadra’ (V Sm 18.9), ‘Hence 
a Sidra 1s a benst,3 not fit for sacrifices’ and on so. The sense (of 
tho first passage) 1s. A ‘cemetery’ that is ‘endowed with feet’, ie. 
capable of moving, ‘s a Sidra’, m whose presence one should not 
even study the Vedas. The sense is that the heating of the Veda, 
the study of 1t, the performance of the religions duties mentioned 
therein, are prolubited, all the more, to a Sidra. 


COMPARISON 


Samkara, Bháüskara and Baladeva 


They treat this sūtra and the next as one sütra ! 


M —À —À — —À 


1 P 216,1me 20. §, R, Bh, SK, B. 

2 Reading slightly differs, viz, ‘Eka vui tae-chmasánam - * (p. 210). 
3 * Bahu-pafuh pasu sadyáa iti mthah? Sri, B. 1.3.38, p. 339, Part L 

4 $ R. 1338, p. 376; Bh. B. 1 3.38, p. 68; GB. 1.8 38 
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SUTRA 39 


" AND ON ACCOUNT Or SMRTI.” 


Vedanta-parijata-saurabha 


» 


Anil on account of the Smrti ", viz. ‘One should not teach him 
sacral duties’ (Mann 4,8061, V.Sm. 18 12?). 


Vedinta-kaustubha 


“And on account of the Smrit ^, viz ‘One should not teach him 
sacred. duties, nor savred vows’ (Manu 4806, V.Sm 18 12), ‘One 
should not impart knowledge to a sida’ (Manu 4,80a; V Sm, 18.12) 
and. so on. 


Here ends the section entitled ‘The exclusion of Südras' (9). 


Adhikarana 6 vesumed The section entitled 
‘What is measured'resumed. (Sütras 40-41) 


SÜTRA 40 


“ON ACCOUNT OF THE SHAKING.” 


Vedanta-parijata-saurabha 


What 1s measured, 18 to be known as the Supreme Person, He 
heing the shaker of the entire universe, aud because the words ‘great’ 
and the rest are found used. 


Vedanta-kaustubha 


After having completed the incidental discussion about qualifica- 
tion (adhikAra) in connection with the discussion about the Person, 
measured as the size of merely a thumb, begun in tho aphorism ‘On 
account of the text only, what is measured (is the Lord)’ (Br. Sü. 
1.3.24), the author is fintshmg the original discussion. 

1 P 146. 

* P247, line 1, 

R. 
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The words ‘what 1s measured’ are to he supplied. Tnu the Katha- 
valli, we find the followmg in the section of the Person, of the size of 
merely a thumb ‘Whatever there is, the whole world, emanated 
(from the vital-breath), trembles 1n the vital-breath alone, tho great 
fear, a thunderbolt about to be hurled. Those who know that become 
immortal’ (Katha 62). Here, what is measured as of the sive of a 
thumb and is denoted by the term ‘vital-breath’ 19 none but the 
Supreme Being. Why? For tho following rensous: First, “on 
account of the shaking ”, 1c. the Lord alone 15 the cause of the shaking 
of the entro universo, emanated from Himself. Secondly, the term 
‘great’, which is a synonym for Brahman, has been used. ‘Thirdly, 
the term ‘fear’ proves that the vital-breath is Brahman, for He alone 
is the cause of the fear of all, us declared by the text: "Through fear 
of him the fire burns, through fear the sun shines, through fear Indra, 
Wind and Death, the fifth, speed on’ (Katha 6 3), and finally, the 
Lord alono is the cause of the immortality of one who possesses know- 
ledge of Him. 

COMPARISON 


Samkara, Bhaskara and Srikantha 


Interpretation different, viz. they take this sütra as forming a 
new adhikarana by itself, concerned with the question whether the 
term ‘prana’ in Katha-upanisad (6.2) denotes Brahman or not. But 
according to Nimbarka, this sūtra does not begin a new adhikarana, 
but only resumes adhikarana 6. 


Baladeva 


Interpretation different, viz ho also begins a now adhikeraya 
here, concerned with the question whether the torm ‘vajra’ in Katha- 
upanisad (6 2) denotes Brahman or not, 


SUTRA 41 
* BROAUSE OF PERCEIVING LIGHT. 
Vedinta-parijata-saurabha 


Because in the text: ‘Through his light’ (Katha 5.154), ‘ight’ 
15 mentioned, the measured Person is the Supreme Boing. 


1 R, 5. 


[st. 1. 3. 42, 
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Vedinta-kaustubha 


In the very same Katha-valli, in the section of the Person measured 
as of the size of a thumb, 16 1s declared, prior to the text about the 
vital-breath, (viz. Katha 62) ‘The sun does not shine there, nor the 
moon and the stars, nor do these lighinmgs shine, much less this fire 
He shining, everything else shines after him. All this shines through 
his light’ (Katha 6.2). ^ Because" in this text, light, belongmg 
exclusively to the Supreme Soul who 1s denoted by the term ‘hght’, 
"js seen” (10 declared), 16 is established that what 1s of the size 
of merely a thumb is nono but the Supreme Soul 


Here ends the section entitled ‘What 1s measured ? (6). 


COMPARISON 
Samkara, Bhaskara and Srikantha 


Interpretation different, viz. thoy take this siitra as forming a 
new adhikarana by itself, concerned with the question whether the 
term. ‘light’ in the Chandogyopamsad (8 12.6) denotes Brahman or 
noti 

Baladeva 

Interpretation different, viz. ‘(The word “vajra” 1n the Katho- 
paniwsad must mean the Lord), because it 1s seen (that m a preceding 
passage He is called) light’. 


Adhikarana 10: The section entitled 'Some- 
thing different’. (Sütras 42—44) 
SUTRA 42 
“THR OTHER (is BRAHMAN), ON AOOOUNT OF THE DESIGNATION 
(OF IT) AS SOMETHING DIFFERENT, AND SO ON." 
Vedanta-parijata-saurabha 


in the passage: "The ether, verily, 1s the producer of name and 
form’ (Chand. 8.14 13), the object denoted by the term ‘ether’ is the 


1 S.B. 1.3.40, pp 380 ef seg , Bh. B. 1.3.40, p. 69; SK. B. 1.3 41, pp. 498 
el seg. Part 5. 


2 44 B. 13.40. 3 $, R, Bh, Sk, B 
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Highest Person Why? ‘On account of the designation” of the 
Supreme Soul “as something different ” from even the freed souls,— 
He being the producer of all objects possessing names aud forms 
implied by the term ‘name and form',—as well as on account of the 
designation of Brahmanhood, immortality and the rest on tts part. 


Vedanta-kaustubha 


Thus, by means of the aphorism: ‘On account of the text only, 
what is measured (is the Lord)’ (Br Si 13 24), the text regarding 
the Person of the size of merely a thumb has been shown to be referring 
to Brahman, and this has been confirmed once more namediately 
after the end of the modental sections. Now, with a view to desig- 
nating the non-attachment and the omnipresence of the Supreme 
Self, ıt 18 being shown that the text about the ether, too, refers to 
Him. 

In the Chàndogya, we read: ‘The ether, verily, 1s the producer 
of name and form. That within which they are is Brahman, that is 
immortal, that 1s the soul’ (Chànd. 8.141) Here a doubt arises, 
viz. whether by the term ‘ether’ the elemental ether 1s to be under- 
stood here, or the soul freed from the bondage of mundane existence, 
or the Supreme Soul If it be said that the elemental ether is to be 
understood, since the term ‘ether’ ix well-known to denote that 
alone,—(we reply:) no, on account of the term ‘soul’ What then 
should be understood? If il be suggested: the freed soul, Why’ 
For the following reasons: First, the freed soul alone has been men- 
tioned previously as the topic of discussion, in the passage: ‘Shaking 
off (evils) as a horse shakes off his hairs’ (Chand. 8.13.1),—the phrase: 
‘That within which they are’ means: That soul, freed from mundane 
existence, from which ‘they’, ie. name and form ‘are ditferent* 
(antara), i.e. outside. Further, the discarding of the well-known name 
and form is possible on the part of the soul m its slate of releaso, ax 
declared. by the passage: ‘Just as the flowing rivers, disearding namo 
and form’ (Mund. 3.2.8) And, finally, the term ‘ether’, too, is 
appropriate with regard to the freed soul, it being possessed of fully 
manifest knowledge. The phrase: "That is Brahman, that is dn mortal’ 
denotes the state of salvation, 


(Author’s conclusion.) 


We reply: The meaning of the term ‘ether’ hore can fittingly 
be the Supreme Soul alone Why? ‘On account of the designation 


[8U. 1. 3. 43. 
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(of 1t) as something different", ic. on account of the designation of 
the object denoted by the term ‘ether’,—which is untouched by name 
and form, as evident from the phrase: "That within which they are’, 
and is the producer of name and form, as evident from the phrase 

“Tho producer of name and form’,—as different from the object which 
1 devoid of the power of being a producer, since during its state of 
bondage, Lhe soul, partaking of name and form as subject to karmas, 
is nol itself capable of producing, 10 1evealmg, name and form ,— 
to do so being all the more impossible on rts part durmg its state of 
release, That the activities in connection with (the creation and the 
rest) of the Universe, are impossible on its part, will be expressly stated. 
later on? Qu the other hand, that the Supreme Soul, an adept in 
the creation of the entire Universe, is such a producer, is well-estab- 
lished by Scripture itself, thus: ‘“ Having entered with this living 
soul, let me evolve name and form”’ (Chand. 632), ‘From him 
arose— this name, form and food’ (Mund. 1.19) ‘The Wise One, 
who abides conceiving all forms, giving names, and declaring (them) ’ 
(Tait. Ar. 3.12.78) The ‘ether’ is Brahman also on account of the 
designation, in the toxt, of the exclustve qualities of the Lord, such 
as, being eternally manifest, greatness, immortality and the rest, 
implied by the term “and so on" (in the sūtra). Nor has the freed 
soul been mentioned before as the topic of discussion, the Supreme 
Soul alone bemg the topic, as evident from the passage: ‘I attain 
the world of Brahman’ (Chand. 8.131), and the term ‘ether’, too, 
being well-known to denote the Supreme Soul alone, 1t being all. 
pervasive and non-attached. 


SUTRA 43 


“(AND ON AUCOUNT OF THE DESIGNATION oF BRAHMAN) AS 
DIPFERENT (FROM THE INDIVIDUAL SOUL) IN DEEP SLEEP AND 
DEPARTURE.” 


Vedànta-pàrijáta-saurabha 


And on account of the designation of the omniscient “as different "' 
from the non-knower “in deep sleep and departing ". 


i Vido Br. Bü. 4.4 17. 


2 Correct quotation: ' f'usinád etat ahma . . *, Vide Mund. 1,1.9, 
p. 10, 


3 P, 189. 
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Vedàanta-kaustubha 


If ıt be objected: Since it 1s found from a consideration of the 
meaning of the text ‘Thou art that’ (Chand. 6.87, etc.) that there 
cannot possibly be anything different from Brabman, how can it be 
said. ' On account of the designation (of Brahman) as something 
different and so on” ? (Br. Sù, 1.3.42)— 

(We reply): True In spito of there being non-difforenco between 
the individual soul, which is a part of Brahman, and Brahman, owing 
to the fact that the mdividual soul has no existence, activity and the 
rest apart from Brahman,—its difference from Him, too, is inevitable, 
possessing as it does its own peculiar qualities,—so says the reverend 
author of the aphorisms. 

The words “on account of the designation” are to be supphed. 
(The individual soul and Brahman are different from each other,) 
on account of the designation of the Supreme Soul, the omniscient, 
as “ different” from the individual soul, the non-knower, “in deep 
sleep”, in the passe : ‘Embraced by the Intelligent Soul, he does 
not know anything .xternal, nor anything mternal’ (Brh. 4.3.21), 
and “im departure", in the passage: ‘Mounted by the Intelligent 
Soul, it goes groaning’ (Brh. 4.3.35). ‘Mounted’ means superin- 
tended, ‘groaning’ means making frightful sounds, or sounds of 
hiecough. It is not possible that the non-knowing soul, sleeping or 
departing, can at the same time, becoming intelligent, embrace or 
mount itself, or that another individual soul can do so, omniscionce 
being impossible on the latter’s part as well. 


COMPARISON 
Samkara and Bhüskara 


Interpretation different, viz, according to them, this adhikarana 
is concerned with the question whether the Brhadaranyaka text 
4.3.7 refers to the Supreme Soul, or not.? 

1 Also occurs m Chand. 6.9.4, 6.10.9, 6.11.8, 6.12.3, 6.13.3, 0.14.9, 0.10.3, 


6.16.3. 
2 $,B, 1.3.42, pp. 382; Bh B 1.3.42, p. 70. 
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SUTRA 44 


“ ON AGUOUNT OF WORDS LIKE ‘LORD’ AND THE REST." 


Vedanta-parijata-saurabha 


On account of the designation of the Supreme Soul as different 
from the mdividnal soul by the texts: ‘The Lord of all’ (Brh. 4.4.22, 
5.6.11), "The ruler of all’ (Brh. 4.4.22 2), it 1s established that He 
alone is the ether. 


Here ends the thiid section of the first chapter in the Vedanta- 
parijata-saurabha, an interpretation of the Süriraka-mimBmsà- 
texts composed by the revorend Ninbarka. 


Vedànta-kaustubha 


The author dwells on the differenco hetween tho individual soul 
and Brahman. 

There is indeed a difference between the individual soul and the 
Suprome Soul. Why? “On account of words liko ‘lord’ and the 
rest”, Le. on account of texts like. ‘The Lord of all’ (Brh. 4.4.22, 
5.6.1), "Phe controller of all’ (Brh. 4.4.22), "The ruler of all’ 
(Brh 4.4.22), “He rules all this’ (Brh. 561), ‘He is the Lord of 
all’ (Brh. £4 22) and so on 

Though already shown above, we shall speak of thus difference- 
non-difference m detail later on ? Hence, 16 1s established that on 
account of the designation of the Lord as something different and so. 
on, the meaning of the term ‘ether’ is none but the Supreme Lord. 


Here ends the section entitled ‘Something different’ (10). 
Here ends the third section of the first chapter in the Vedünta- 
kaustubha, a commentary on the Sariraka-mimamed, and 
composed by the reverend teacher Srinivasa, 


1 É, R, Bh, SK, B. 
? Op. cit, 
3 Vide og V.K, 1 4.9, 1.4 20, 1 4 21, 2.3 18, 2 1.21, ete. 
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COMPARISON 
Samkara and Bhaskara 


Interpretation different, viz. the same topic continued.! 


Résumé 


The third section of the first chapter contains: 
(L) 44 siitras and 10 adhikaranas, according to Nimbárka. 
(2) 43 sütras and 13 adhikaranas, according to Samkara 
(3) 44 sütras and 10 adhikaranas, according to Ramanuja. 
(4) 43 sütras and 13 adhikaranas, according to Bhàskara. 
(5) 44 sütras and 11 adhikaragas, according to Srikantha. 
(6) 48 sütras and 10 adbikaranas, according to Baladeva. 


Samkara, Bhüskara and Baladeva read the sütras 38 and 39 in 
Nimbarka’s commentary as one sütra. 

Ràmánuja and Srikantha read the sütras 2 and 3 in Nimbirka’s 
commentary as one sūtra, while breaking the sūtra 35 in the sumo 
as two different sütras. 


1$. 13.,p 385; Bh. B. 1.3.43, p. 70 


FIRST CHAPTER (Adhy&ya) 
FOURTH QUARTER (Pada) 


Adhikarana 1 The section entitled ‘What is 
derived from inference?. (Stitras 1-7) 


SÜTRA 1 


lp rv BE OBJECTED THAT WHAT IS DERIVED FROM INTERENOR 
(VIZ. PRADHANA), TOO, (IS MENTIONED IN THE TEXTS) OF SOME 
(BRANCHES), (WE REPLY:) NO, BEOAUSE OF UNDERSTANDING 
WHAT JS PUT DOWN IN TAE SIMILE OF THE BODY, AND (TRE TEXT) 
snows (rHrs)." 


Vedanta-parijata-saurabha 


If it be objected that in a text of the Katha-branch, viz. “Higher 
than the great (mahat) is the unmanifest (avyakta), higher than the 
unmanifest is the Person (puruga)’ (Katha 3.111), “ What is derived 
from inference” 2, i.e. pradhina, “ too”, is found mentioned,3— 

(We 1eply :) “No”, because in accordance with the text: ‘ Know 
the soul to be the lord of the chariot and the body to be the chariot’ 
(Katha 3.34), the body, which is put down in the simile of the chariot, 
is understood by ihe torm ‘unmanifest’. “And” having demon- 
strated the mode of subduing the sense-organs, the text “shows”, 
in the coneluding portion 5, that what had been proviously contrived 
through the simile (vız. the body), is understood here, thus: ‘A 
wise man should restrain spcech in the mind, that he should restrain 
in the intelligent soul, the intelligent soul in the great (mahat), that 
he should restrain in the tranquil soul’ (Katha 3.18 7) 


1 É, R, Bh, SK, B. 
2 For, why pradhine is called *'ànum&nika!, see footnote 1, p 42. 


3 Of. Br. Sü. 1.1,5, which contends that pradhüna is ‘agabda’ or not 
montioned in. Serrpbure. 


* É, R, Bh, SE, B. 

5 C.S B. ed. reads ' vákya-Sesah * (p. 19). 

9 *Ripuka-parikalpitam grahanam’ is evidently a misprint. All other 
editions read ‘ripaku-parikalpiia-grahanam’, meanmg 'rüpaka-parikalpitasya 
grohanam’, Vide eg O88. ed (p. 19). 

7 Š, R, Bh, $E, B. 
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Vedünta-kaustubha 


In this manner, it has been shown above, under three sections, 
that the scriptural texts all rofer to Brahman, possessing the sentient 
and the non-sentient as His powers, an ocean of natural, mfinite and 
inconceivable auspicious qualities, untouched by any material qualities 
and the cause of the world Now again, in bho fourth section, by 
showing? that those texts too which apparently seem to establish 
pradhana—which is demonstrated by the doctrme of Kapila and is 
indepondent of Brahman,—all refer really to Brahman, and by estab- 
hshing ? that pradh&na 1s acceptable only as dependent on Brahman, 
—the reverend author of the aphorisms is removing the falso belief, 
viz. that certam words hke ‘Unmanifest’ and the rest, which denote 
pradhina, being mentioned in Serypturo, pradhána, admitted by the 
Samkhyas, is neither non-seriptural, nor derved from inference merely. 

In the Katha-valli, we find the following: ‘Higher than the great 
(mahat) 1s the unmanifest (avyakta), higher than the unmanifost 
is the Person (purusa)’ (Katha 3.11). Here, a doubt arises, viz. 
whether the object denoted by the word ‘unmanifest’ 1s pradhina, 
admitted by the S&mkhyas, or the body. The prima facie view 18 as 
follows: Let ıt be pradhàna, because here we recognize the very same 
order, beginning with the great (mahat) and ending with the Person 
(purusa), which is well-known in the Kapila-smrti If it be objected: 
The concordance of the entire Veda with regard to Brahman, the cause 
of the world, has been established duly; hence it is not possible to 
establish its connection with anything clse, (the reply is:) Very well, 
fot thon pradhina, “derived from mforence’’, (mentioned i the 
texts) of some” schools, be the cause of the world. So here in the 
school of the Kathakas pradhüna is understood by the term “un- 
manifest’. (Here ends the onginal prima facie view.) 

(Author's conclusion:) “No”. Wherefore? “ Because of under- 
standing what is put down in the simile of the hody ", ie. because 
by the term ‘unmanifest’ m this text, the body, mentioned in the 
preceding toxt and put down as a smile, is to bo understood. A 
simile means the imagmation of one object as another ou the ground. 
of a certain similarity. Thus, compare the passages: ‘ Know the soni 
io be the lord of the chariot, the body to be the chariot, know intellect 


1 Hore tho duty-suffix implies roason 
2 See footnote 1, above, 
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to be tho charioteer, and the mind to be the reins. The sense-organs, 
they say, are the horses, the objects of the senses their roads; the self, 
connected with the sense-organs and the mind, is the enjoyer, so the 
wise say. He who is devoid of understanding and ever inattentive, 
his sense-organs aro uncontrollable, like the wicked horses of a cha- 
roteer. But he who is possessed of mtolligence and ever attentive, 
lis sense-organs are controllable, like the good horses of a charioteer 
Ife, however, who 18 devoul of understanding, 18 inattentive and ever 
impute, does not attam that place, and attams mundane existence 
But he who is possessed of undorstanding, is attentive and ever pure, 
attains that place whence he 1s not born again. A man, however, who 
has understanding as his charioteer and the mind as his rems, attains 
the end of the road, that supreme place of Visnu’ (Katha 3.3; 3 9). 
In these passages, a man—-who is desirous of the place of Visnu, the 
end of the road of transmigratory existence, and who being the enjoyer 
is the principal agent—as first metaphorically represented as tho lord 
of a chariot , his body,—which is subordinate to him as the abore of 
his enjoyment,—as the chariot, and the sense-organs, intellect and 
the rest, as the charioleer and the rest, as far as possible,—which 
shows that just as 1t 1s possible for a potter to be the creator of pots, etc. 
only when he is connected with the wheel, the stick and the rest, so 
the attributes of the soul, viz. ‘bemg an agent’, ‘bemg an enjoyer’ 
and the rest, are found to belong to it, only when it is connected with 
the body, the sense-organs, etc. and not when it is devoid of attributes, 
smee it is impossible for ıt then to be the reahzing agent,—one who 
is approaching a goal. After that, the qualities of a sentient being, 
like: “being an agont’, “being a realizing agent who is approaching 
towards a goal’ and so on, implied by its quality of ‘being an enjoyer’ 
are staled. Immediately after, tho liability of a non-knower, whose 
sonse-organs are unrestrained, to transmugratory existence, and tho 
fitnoss of a knowor, whose sense-Organs are restrained, for the place 
of Visnu are designated; and then the place of Visnu is pointed out 
as the object to be reached. Immediately after this, Scripture goes 
on io declare those objects which have superiority to others, m so 
far as those latter are to be controlled, in the passage. ‘Higher than 
the sense-organs are the objects of senses, higher than the objects is the 
mind, higher than the mind is intellect, higher than intellect 1s the 
great soul, Higher than the great (mahat) is the unmanifest (avyakta), 
higher than the unmanifest is the Person (puruga), nothing is higher 
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than the Person, He is the goal, the highest course’ (Katha 3.10; 
311). Here, the objects, designated beforo as tho lord of the chariot 
and the rest, are mentioned irrespective of the simile 1 for the sake 
of making the intended meaning clear? And the soul and the rost, 
metaphorically represented as the lord of the chariot and so on, are 
here referred to by those vory terms (‘soul’ and so on) respectively ; 
and the body, metaphorically represented as the chariot, being loft 
over, is denoted by the torm ‘unmanifest’3. Thus, the objecis of 
senses, metaphorically represented as the roads, are ‘higher than’, 
ie. superior to, the sense-organs, metaphorically represented as the 
horses, in so far as these latter are to be controlled, since when in 
proximity to objects of senses, the sense-organs of even a self-coutrolled 
man are found to moline to them once more. Higher than those even 
is the mind, metaphorically represented as the reins, since the proximity 
to objects of sense 1oo is of httle avail if the mind be not inclined to 
thom Higher than that even 1s intellect, metaphorically represented 
as the charioteer, since the mind, too, 18 of little avail in the absence 
of apprehension Higher than that even is the soul, metaphorically 
represented as the lord of the chariot, because of rts superiority as 
an agent. Since all these depend upon its will, it alone 1s specified 
as the ‘great’. Higher than that even is the body, metaphorically 
represented as the chariot, since all the activities of the individual 
soul in connection with all the means to salvation depend on the 
body. Higher than that even is the Person, the soul of all and the 
end of the road of transmigratory existence, smce evorythimg else, 
mentioned previously, are under His control. When He is won by 


1 A krama is a kind of simile m which the comparisons exhibited correspond 
to each other m regular succession. M W., p. 319, Col. 2. 

2 That is, m order that the mtended meaning may he clearly conveyed to 
the reader, the metaphorical way of representation, rosortod tu above, is given 
up here, and the actual objects, the sense-organs and the resi, are directly and 
plamly stated. 

3 The argument is as follows: In Katha 3.3-3.9 the soul, the body and the 
rest, are successively compared to the lord of a chariot, à chariot und so on, 
while in. Katha 3 10-3 11 the same objects, viz. the soul and so on, are mentioned 
once more, not metaphoneally, but directly and plainly. Now m these latter 
vorsea, the soul, efe, are denoted by those very words, only there is no actual 
mention of the body. Hence, when everything elso fits m, the body, the only 
remaming one on this side, must be denoted by the term ‘unmanifest’, the only 
remaining one on that side 
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means of meditation, as directed, all the ends of a man are accomplished, 
ag declared by the passage: ‘Whatever verily, be the means resorted 
to for the sake of the four ends of a man, a man, who has taken refuge 
in Narayana, attains them without it’. Hence, here the mahat, an 
offoct of pradhina, is not understood by the term ‘great’; nor pradhina, 
its cause, by the term ‘unmanifest’, nor purusa, admitted by the 
Sümkhyas, the twenty-fifth principlo in contrast to the twenty-four 
material ones, by the term ‘Person’ The entire Veda is in con- 
cordance with regard to this very Person, the object which one should. 
dosite to enquire into, and an ocean of infinite, auspicious attributes, 
there being nothing higher than Him, in accordance with the serip- 
iural text: ‘There is nothing higher than the Person’ (Katha 8.11), 
the Smrti passage. “There is nothing else higher than me, O Dhanafi- 
jaya’ (Gità 7.7). The Person alone is the object to be attained, in 
accordance with the scriptural text: ‘That is the goal, that is the 
highest course? (Katha 3.11), as woll as with the declaration by the 
interpreter of the texts (viz. Nimbarka): ‘There 1s no othor goal except 
the lotus-feet, of Krsna’ (D$. 8a). 

Having shown that the Supreme Person 1s difficult to be attained 
by one who is not self-controlled, while easy to be attained by one 
who is self-controlled, and having shown the mode of subduing the 
sense-organs, the toxt “shows”, in the concluding portion, that what 
had appeared. previously m the simile is understood here, (and not the 
Sémkhya pradhana), thus. ‘This soul, hidden in all beings, 1s not 
manifest, but 15 perceived by subtle seers through highest, subtle 
intellect, A wise man should restrain speech ın the mind, that he 
should restrain in the intelligent soul, the intelligent soul in the great, 
that he should restrain in the tranquil soul’ (Katha 3 12-8.18). 
(Tho text means:) ‘Tlus’, i.e. Vasudeva,—omniscient, to be approached 
by the freed souls, and without an equal or a superior, as stated in the 
text: “There is nothing higher than the Person, that 1s the goal, that 
is the highest course’ (Katha 311),—though present ın all beings, 
“is not manifest’, i.e. is not perceived by all, since they are not entatled 
to perceive Him. For this very reason, He is ‘hidden’,—the com- 
pound (viz. 'gürdho' tmà') is in accordance with Vedic use,—as 
declared by the Lord Himself: ‘“T am not manifest to all”? (Gita 
7.25), 1f one is entitled to perceive the Lord, thon alone He comes 
to be perceived; hence rt is said ‘1s perceived’ and so on. All the 
sense-organs, implied by the term ‘speech’, should be restratned in the 
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mind,—the long vowel (i in ‘manasi’) is m accordance with Vedic use ; 
the mind in the intelhgent soul,1e m intellect, since ‘being intelligent" 
and “being the soul’ are possible on the part of intellect, owing to ils. 
connection with the individual soul, intelligence in the great soul, 
1e. 1n the individual soul; and that in the tranquil, ic. in Brahman, 
the Universal Cause. The sense 1s that if in the previous case (viz. 
Katha 3.11), because of understanding! the principle ‘mahat’ by 
the term ‘great’, we understand its cause,—viz. pradhina which is 
derived from inference,—by the term ‘unmantfost,’ on the ground of 
its immediate proximity to it, then, here, too, that may be undorstood, 
by the term ‘great’, and hence (the mjunction:) ‘One should restrain. 
the great in the tranquil’ should lead to undesired conclusions 2. 
Hence the concluding text, ioo, shows that what had previously 
appeared m the simile of tho body 18 understood here 


SUTRA 2 


'"* BUT TILE SUBTLE (BODY IS DENOTED BY THE TERM ' UNMANIVEST!) 
BECAUSE OF ITS FITNESS (TO BE DENOTED $0)” 


Vedànta-parijata-saurabha 


If it be said that the word ''unmanifest'" denotes something 
subtle,—(we reply il may denote the body too,) smee tho body too, 
the meaning (of the term “ umnanifest"), 1s a grosser state of something 
subtle indeed. 

Vedánta-kaustubha 


If 16 be objected: Although the subtle body 1s fit to be denoted 
by the term “ unmanifest ” smce in the simile of the chariot tho parts 
of the subtle body (viz. the sense-organs, the mind, eto.) ? are undor- 
stood as the parts of the chariot (viz. the horses, the reins, etc.), yet 
16 cannot be said to be the chariot, On the contrary, it is the gross 
body which has been put down as the chariot. But how can it be 
understood by the term “ unmanifest”’, it being something manifest f 


1 Here the dati sufix implies roason, 

2 That is, m that case the mahat would be dependent on Brahman, a conclu- 
sion which is contrary to the Sümdhjya view itself. 

3 The constituents of the subtle body are the five tan-mátias, tho ten songe- 
organs, the mind, and the vital-breath. Vide V,R,M.P. 30, 
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We reply. The word “but” imphes emphasis The body is the 
gross effect, pradhüna is the subtle cause, and that alone is to be 
understood; so the term “unmanifest”’ may very well refer to it. Why? 
“ Because of its fitness", rne. because of the fitness of the subtle 
pradhina to assume the form of the effect, or because of the fitness of 
tho effect to assume the form of the cause. Just as in the text: ‘Al 
this verily, is Brahman, emanating from Him, disappearing into Him 
and breathing m Him’ (Chand. 3.14.1), the universe, though different 
from Brahman as His effect, having been emanated from Him, is yet 
declared to he non-different from Him, so is this body, which 1s non- 
different from pradhàna. 

Or else, {an alternative explanation;) because of the fitness of that 
word " unmanitest”, denotmg the cause, to denote tho effect too}, 
as in the example: ‘Mix the soma with cows’ (Rg. V. 9.46.42). 


COMPARISON 
Raminvja 
Interpretation of ‘tad arhatvüt different, viz. because the 


unmanifest matter alone, when it has assumed the form of the effect 


(viz. body), 1s fit to undertake activities, promoting the end of men, 
like a chariot 3 


SUTRA 3 


" (PRADHÀNA) HAS A MEANING ON ACCOUNT OF (ITS) DEPENDENCE 
on Hm.” 


Vedanta-parijata-saurabha 


Pradhàna, taught in the Upanisads, “has a meaning on account 
of its dependence" on the Supreme Cause; while that admitted by 
others is meaningless, such is Lhe distmetion (between our pradhàna 
and that of others, viz. of the Samkhyas). 

1 The argument 15 that the causo and the effect being non-ditferent, a term 
denoting the one, can very well denote the other. Hence the term ‘unmomfest’, 
denoting pradhdna, tho cause, can denote the body, its effect as well. 

2 P. 203, line 16. That 18, the Soma 18 to be mixed, not with the cow, the 


canse, but with the milk, its effect Here a word, denoting the cause, really 
stands for the effect. 


3 Sr. B 14.2, p. 357, Chap. 1. 
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Vedanta-kaustubha 


To the objection, viz. In that case, be happy by falling in with 
the Samkhyas, since you admit the doctrine of the causality of pra- 
dhàna,—the author replies here 

In ordinary experience, a non-sentient object, having no connoc- 
ton with a sentient principle, can have no meaning, incapable as 16 1s 
of giving rise to an offect Never does a lump of clay assume tho form 
of a pot by itself. Similarly, pradhina, admitted by the Simkhyas, 
having no connection with a sentient principle and itself non-sentient, 
is not able to give rise to effects; hence, it 15 simply meaningless, 
Pradhana, taught m the Upanisads, on tho other hand, “has a mean- 
ing”. That has a meaning which serves the ‘meaning’, or the purpose, 
of giving rise to all effects, beginning with the mahat and ending with 
a tuft of grass. Why? “On account of (its) dependence on Him” ! 
That which is dependent on Him, 1e. on Brahman or Lord Vasudeva, 
sentient and the Supreme Cause, 1s ‘tad-adhina’, viz. pradhàna, the 
state of being that (tad-adhinatva), on account of that (tad-adhi- 
natvat). 

But the dependence of pradhina on Brahman is not like the 
dependence of atoms on Iévara, as held by the logicians, but is due 
to the relation between a power and the possessor of the power? 
as established by the scriptural text like: ‘The own power of tho 
Deity, hidden by ns own quahties’ (Svet. 18) and so on. The 
scriptural texts, establishing pradhana as taught in the Upaniyads, 
have been quoted above.3 


COMPARISON 
Bhaskara 


He gives two alternative explanations of the sütra, the first of 
which tallies with the explanation given hy Nimbürka, The second 
is as follows: ‘But (the subtle causal body is designated as) subtle 
(m reference to the gross body), because of tho fitness (of the word 
* unmanifest ” to denote 1t)’ (Sütra 2) (Bondage and release) have 
meaning as dependent on it (viz. tho subtle body)’ (Sūtra 3) *. 
qi. xen Me We cune EU e NET TU ir ADV 


1 The compound ‘tad-adhinatvat’ is to ba explained as follows, . 
2 That 1s, not an external and accidental relation, but an internal and 


essential one. 
3 Vide e.g. V.K. L.1.1. i Bh B. 1.4.3, p 73. 
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Srikantha 


Interpretation different, viz ‘(The soul, the body and the rest} 
have a meaning as dependent on Him (viz. the Lord)’+ 


SUTRA 4 


' ALSO BECAUSE OF THE ABSENCE OF ANY STATEMENT OF (ITS) 
BRING AN OBJECT TO BE KNOWN.” 


Vedanta-parijata-saurabha 


The word ‘unmanifest’ does not denote pradhàna of the 'Tàn- 
irtkas (ie. the Samlchyas), “also because of the absence of any state- 
ment of its being an object to be known” 


Vedanta-kaustubha 


For this reason also pradhàna 1s not denoted by the term ‘un- 
manifest’ here. Why? “Because of the absence of any statement 
of its being un object to be known." The Sü&mkhyas, mcoherently 
prattling that salvation arises from a right discrimination between 
prakrtı (= matter) aud purusa (= soul) say that with a view to 
the attainment of salvation, prakrti, too, should be known by one 
desiring for salvation. But pradhàna is not mentioned by the Kathas 


as an abject to be known, there being the mention of the word ‘un- 
manifest’ simply. 


SUTRA 5 


“IP IT BE OBJECTED THAT (SCRIPTURE) SPEAKS (OF PRADHANA 
AS AN OBJECT TO BE KNOWN), (WE REPLY:) NO, FOR THE INTELLI- 


GENT SOUL (IS TEE OBJECT TO BE KNOWN), ON ACCOUNT OF THE 
TOPIC." 


Vedanta-parijata-saurabha 


If it be objected that the text: ' By discerning him, who is without 
heginning, without end, higher than the great (mahat) eternal, one 18 
delivered from the jaws of death? (Katha 3.152), “speaks” of 
pradhiina as an object to be known,— 


1 SK. B. L1, p. öld, Part 6, 
* $, R, Bh, $K, B 
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(We reply:) ‘No’. “The intelhgent soul”, 1.e. the Supreme Soul, 
18 here indicated as the object to be known, He being the “ topic” 


Vedanta-kaustubha 


It may be objected: The following text “speaks” of pradhina 
as an object to be known, viz.. ‘What is without sound, without 
touch, without form, unchangeable, likewise without taste, constant, 
and without odour, without beginning, without end, higher than the 
great (mahat), eternal, by discerning that, one 1s delivered from the 
jaws of death’ (Katha 3.15). It méans that ‘by discerning’, ie 
by knowing, pradhàna,—the cause of and higher than ‘the great’, 
1e. than the principle mahat, the second principle called buddhi, 
and an effect of pradhina,—one is delivered from the jaws of death, 
1.0. from the jaws of mundane existence. 

(We reply :) “No”, “for the intelhgent soul” alone is indicated 
here as the object to be discerned. Why? “On account of the 
topic", 1e. because the Supreme Soul is the topic here, as evident 
from the texis: ‘That supreme place of Visnu’ (Katha 3.9), ‘ Nothing 
1s higher than the Person’ (Katha 3.11), ‘The soul, hidden in all 
beings, 1s not manifest’ (Katha 3.12) and so on. And by the phrase: 
‘Higher than the great (mahat)’, the superiority of the Supreme Soul 
to the individual soul,—mentioned previously in the passage: ‘ Higher 
than buddhi is the great soul’ (Katha 3.10),—is denoted. 


SUTRA 6 


* AND TIUS THERE ARE STATEMENT AS WELL AS QUESTION ABOUT 
THREE ALONE." 


Vedanta-parijata-saurabha 


That in this Upanisad, “there are statemont as well as question 
about three",—viz. the means, the end, and the realizing agent,—is 
known from a consideration of the meaning of the prior and later 
texts. Here, there is no room for determining a principle which, is 
derived from inference (viz. pradhàna). 
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Vedünta-kaustubha 


Here pradhána cannot be understood by the term ‘unmanifest’, 
since here in the Katha-valli, “ there is statement about three alone ”,— 
vix. the Supreme Soul, the worship of Him, and the worshippor,— 
as the objects to be designated, “as well as question” about them as 
the objects to be known, but not about pradhàna and the rest, estab- 
lished by tho S&mikhya-tantra. Thus, when three boons were promised 
to Naciketas by Death with the words: ‘““Smee you have passed three 
days 1n my house without eating, O Brihmana, a guest to be saluted, 
salute to you, O Br&áhmana, may 16 be well with me, therefore choose 
three boons for each (night) ’ (Katha 1.9), tho former asked for tbe 
propitiation of his father as the first boon thus ''" May Gautama be 
tranquilunded, well-disposed, with anger appeased towards me, 
Q Death! May he cheerfully grect me, when dismissed by you,— 
this I choose as the first boon among the three" (Katha 1.10) Thon, 
being granted the propitiation of his father with the words: ‘ “Aud- 
d&laka Aruni, dismissed by me 1, will be cheerful as before, he will 
sleep happily at nights, with his anger appeased”? (Katha 1.11) and 
so on, he asked for the knowledge of fire, called Naciketas, and a 
means io salvation, thus: ‘“You know, O Death, the heavenly fire ; 
tell it to me, who has faith. Those who lve in the heaven-world 
partake of mmmortality—this I ask as the second boon”? (Katha 1.13). 
The construction of the above text is as follows: ‘O Death!’ ‘You 
know’, Le. remember and know, the ‘heavenly fire’, ic. the fire 
which leads to salvation So ‘tell that to me’, desirous as l am of 
salvation. I choose as the second boon that knowledge of the fire, 
whereby ‘those who live m the heaven-world’, ic those to whom 
belong the heaven-world, viz. the world to be approached by the freed 
souls through the path begmumg with hght as stated m the fourth 
chapter 2, or the Vedintins, ‘partake of’, 1e. attain, ‘immortality’ 
or salvation. Here the word ‘heaven’ applies to salvation equally, 
this being well-known from other texts as well, such as, "The world 
of heaven 1s a golden sheath, covered with light’, ‘The knowers of 
Brahman go to Brahman, to the world of heaven’ (Brh. 4.4.8 9) 


i That is, commanded by me, Vide 8.B on Katha: * Matprasrstah mayd 
nniugAütah aan’, 

2 Vide Br. Sa. 4.3.1 et eeg. 

* Correct quotation: ‘Tena dhirdh apiyants brahma-widah svargam lokam’. 
Vide Brh 4.4.8, p. 237. 
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and so on. Then, having obtained the knowledge of the fire, taught 
thus: ‘“T tell it to you, learn it from mo, knowing the heavenly fire, 
O Naciketas! The attamment of the infinite world, and the support" 
(Katha 114) and so on, he,—by means of a question regarding the 
real nature of salvation, characterized by the attainment of the 
Supreme Soul, the highest ond of men,—asked, as the third boon, 
&bout the real nature of the objoct to be attained, the real nature of 
the attamer and ihe real nature of meditation, the means, thus: 
' "When a man is doad there 1s this doubt, some saying that he i, 
others that he is not. This may L know, taught by you, this is the 
third among the boons”’ (Katha 1.20) Thus, when the real nature 
of salvation was asked thus, the reply given by Yama, preceded by an 
examination of Naciketa’s fitness for that teaching, was as follows: 
‘Firm, who is difficult to be seen, who 1s hidden, who has entered 
within, who is ludden in the cave and who dwells in the abyss, by 
knowing Him as God through the knowledge of the Yoga relating to 
the soul, a wise man discards joy and sorrow "* (Katha 2 12) 

Having been thus taught, in a general manner, Naciketas with a 
view to understanding clearly the real nature of the object to be 
attained, indicated by the word ‘God’, the real nature of tho means, 
viz. knowledge, demonstrated by the phrase ‘by knowing’, and the 
real nature of the attamer, demonstrated by the words ‘wise man’, 
once more asked about meditation, different from means like merit 
and demerit, thus: ‘“Different from the right, different from the 
non-right”’ (Katha 2.14); about the object to be approached, not 
limited by time, thus ‘ “Different from what has been done and what 
has not been done, different from what has been and what will be" 
(Katha 2.14); and also about the attamer, as this latter question is 
a question about the attainer, the sentient being as well, the latter, 
too, being eternal and included among the objects to be attained.t 

Or else, this text is concerned with a question about the object 
to be approached. Lake the co-ordination of the two words ‘different’, 
mentioned in the text ‘“ Different from the right, different from non- 
right” ’ (Katha 2.14), there is also a co-ordination between the two 
words ‘different’, mentioned subsequently, and so in this question 


1 That ws, the last portion of Katha 2 14 15 & question about both Brahman, 
the object to be attamed, and the individual soul, the attainer, since the latter, 
too, is eternal and an object to be attained like the former, 
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about the object to be approached, the approaching agent and of the 
means too have been included; and hence really no less than three 
questions were asked t 

Then, having praised the pranava by way of demonstrating 
Brahman; having depicted the real nature of the attainer, denoted by 
the pranava, and the real nature of the means, denoting the pranava; 
and havmg taught the pranava once more, Yama taught the real 
nature ot the altaincer, xn the passage: ‘ “A wise man is neither born, 
nor dies. Tle has not arisen from anything, has not become anything. 
Unborn, etornal, constant 1s this ancient one, who is not killed. when 
the body is killed” ’ (Katha 2.25), the real nature of the object to be 
attained, in the passage beginnmg: ‘ “Smaller than the small, greater 
than the great 1s the soul placed in the cave (ie heart) of this creature, 
Ilim one who is free from active will sees, freed from sorrow, through 
the grace of the Creator, (and) the glory of the soul”’ (Katha 2 20), 
and onding: *" Who knows thus" ?’ (Katha 2.25), and meditation 
that is of the form of devotion, m the middle in the passage: ‘* This 
soul is not attainable by the study of the Veda”’ (Katha 2.23) and 
soon Then, having stated that the Supreme Soul is easily attamable 


1 Tho entire passage 18. 


* Anyatra dharmüd unyatra adharmad anyatra asmat ko takridt. 
Anyatra bhiiad bhavyüc ca yat tat pasyas: tad vada? (Kathe 2 14). 


The author is here trying to show that this is not a question about a single 
thing, but ahout three different things, viz Brahman, the individual soul, and 
the means to salvation. 

Ho offers two explanations, 

(a) Tho portion: ‘Different from the mght and different from the non- 
right’ refers to the means, viz, knowledge, different from ordmary mait and 
demerit, And, the portion: ‘Different from what hos been done and what has 
not been dono, different from what has been and what will be’ refers equally 
‘to Brahmen and the individual soul, to both of whom, who are eternal, the above 
description fittingly applies. Henco the above question means: Tell me about 
(1) the means, (2) the individual soul and (3) Brahman. 

(b) The whole text i$ really a question about Brahman, but includes questions 
about the other two as well. Thus, the portion ‘different from the riphb . . ^" 
moans ‘who is different from the means’; and the portion ‘different from what 
has been dono . . . ' means, ‘who is different from the individual soul’. 
Henos the above question means: Tell me about (1) Brahman, who 1s different 


from (2) tho means and (3) the individual soul. As such it is really a question 
about tho last bwo as well. 
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by the individual soul,—since the Person worshipped and the wor- 
shipper have entered mto the same cave (Katha 3.11),—and the 
mode of worship, as well as the attainment of the place of Visnu by 
the worshipper, in the passage which, begins: ** Know the soul to be 
a lord of chariot”? (Katha 3.3), and ends. * “ This the wise declare ' 
{Katha 314), he concluded with the words: ''Invisible"? (Katha 
3.15) and so on. Hence, this Upanisad contains a statement about 
the three alone as the objects to be known, as well as a question about 
them; there ıs no reference to pradhina, established by the Tantra, 
(viz the S&mkhyaa). 


SÜTRA 7 


“AND AS IN THE OASE OF THE GREAT" 


Vedanta-parijata-saurabha 


Just as, although the word ‘great’ (mabat) has been applied by 
the S&mkhyas to the second principle called ‘buddhi’, yet it 13 found 
applied elsewhere as well in Vedic texts lıke, ‘I know this great Person’ 
(Vj S. 18122; Évet. 3.8),—so the word *unmanrfest? (avyakia) may 
refer to the body. 

Vedanta-kaustubha 


Just as the word ‘great’, mentioned in the Veda, is applied to the 
individual soul and to Brahman,—as in the passages. ‘Higher than 
intellect is the great soul’ (Katha 3.10), "The soul which is grout and 
all-pervading’ (Katha 2.22, 4.4) and so on,—and not io the second 
principle, called buddhi, admitted by the Sámkhyas, and cannot be 
apphed elsewhere even by a hundred Simkhyas, so it is established 
that the word ‘womanifest’ as well, being mentioned in the Veda, 
does not apply to pradhüna, but denotes the body. 


Hore ends the section entitled ‘What is derived from. 
inference * (1). 


t Vido Br. Si. 1.2.11-12. 
3 P 857, line 10. 
Š, Bh. 
15 
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Adhikarana 2: The section entitled ‘The cup’. 
(Sütras 8-10) 


SUTRA 8 


“ (THB WORD ' UNDORN' DOES NOT DENOTE THE SAMKIIYA PRAKRTI) 
ON ACCOUNT OF NON-SPECIFICATION, AS IN THE CASE OF THE OUP.” 


Vedanta-parijita-saurabha 


On the prima facie view, viz. Let prakrti, mentioned m the sacred. 
text: ‘One unborn female (aja)’ (Svet 451), be the one established. 
in (the S&mkhya) Smrti, the author mdicates the right conclusion. 
The unborn one, mentioned in the sacred text, must have Brahman 
for 1ts soul 2, because there is no specification guaranteeing the prima 
facie view 9, as in the case of the cup, mentioned in the sacred text. 
‘There is a cup with its mouth below’ (Brh 2 2.3 4). 


Vedinta-kaustubha 


Thus, it has been shown that m the Katha-valli pradhina, which. 
is not mentioned in the Veda, is not denoted by the term ‘unmanifest’, 
as it, through denoting the cause, viz pradhàna which 1s mentioned 
in the Veda, denotes its effect, viz. the body It has also been shown 
that as pradhana has Brahman for rts soul, the text, thereby, refers 
to Brahman In a like manner, it 1s being shown now that the text 
about the unborn one, too, refers to Brahman alone. 

In the Mantropanwwad of the Svetàávataras, we find the following: 
‘By an unborn female (ajà),5 red, black and white, brmgmg forth 
manifold offspring of a like nature, there hes an unborn male (aja), 
enjoying. Another unborn male (aja) leaves her who has been en- 
joyed’ (Svet. 4.5). A doubt arises, viz. whether in this sacred 
text prakrti, ostabhshed by the Samkhya-smrti, is recognized by the 
term ‘unborn one’ (aja), or whether the meaning of the sacred text 

1 É, R, Bh, SK, B. 

2 Le. be dependent on Brahman. 


3 To. There is nothing here to guarantee us in selectmg pradhdna of the 
opponents ns the unborn one 

48, R, Bh, SK, B 

5 ‘47a means a she-goat, too, cf. $.B. 1.4.10, p. 404 

è ‘dja’ means a he-goat also. 
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is prakrta, having Brahman for its soul On the prima facie view, 
viz The ‘unborn one’, etymologically derived as ‘one who ıs not 
born’, self-supporting; mdependently bringing forth, by nature, 
offspring of a lke nature; consisting in the three gunas; the cause of 
the distinction between bondage and release; and admitted by the 
S&mkhyas, should be understood to be mentioned by the sacred text 
as well. 

We reply’ The ‘unborn one’, which has Brahman for its soul, 
is mentioned by the sacred text. Why? “On account of non- 
specification ", 1.e. because there 1s no special circumstance for under- 
standing pradhàna which 1s derived from inference. Our (ie. 
Upanisadie) (prakrti), too, is unborn. Since a seriptural text is authori- 
tative only 1n reference to its own explicit meaning, Le. only in refer- 
enco to what it actually states, a self-supporting one 1s not recognized. 
here, because the word ‘self-supporting’ is found nowhere, and also 
because it is ympossible for a non-sentient object to have an independent 
existence, An example illustrating the absence of any specification, 
such as. ‘This 1s so’, with regard to a common term, 1s given in the 
words “Asin the case of a cup”. In tho text: "There is a cup with 
its mouth below, and bottom above’ (Brh. 2.2.3), the word ‘cup’ 
(camasa) conveys only the idea of an implement used im eating, in 
accordance with the etymology (A ‘camasa’ is that) whereby one 
drinks (camyate anena), and so no accurate specific determination, 
that a cup (camasa) 1s such, 15 possible, on account of non-specification, 
—(the marks of) having the mouth below and the rest being possible 
elsewhere too! Similarly, in the sacred text under discussion ulso, 
there can be no specifying out that this prakrti, simply because 1b is 
unborn, is the one established by the Simkbya-smrti. 


1 J.e in the above text about the ‘ad’, thero are no speemd marks which 
justity us ın solecting out the Sdmhhya prakrt hero out of other possible meanings 
of the term ‘qa’, just as in the text about the ‘camasa’, there ura no special 
marks for fixing what exactly a camasa denotes hore, until we are told specitically 
1n the complomentary passage that if denotes the head. 
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SUTRA 9 


“ Bur (THE UNBORN ONE IS) THAT WHICH HAS LIGHT (Lr. BRAH- 
MAN) FOR (TS BEGINNING (L.E. CAUSE), TOR THUS SOME RUAD.” 


Vedanta-parijata-saurabha 


Tf it be objected that in the sacred text about the cup (camasa), 
it as known from the complementary text: ‘It is the head’ (Brh. 
2.2.3) thal the cup isthe head ; now what is the convincing reason for 
understanding a particular meanmg in the sacred text about the 
unborn one t— 

We reply: That of which “light ",ie Brahman, is the " begm- 
ning ", i.e. cause, 13 here denoted by the sacred text about the unborn 
one, for "thus" alone “some read ", viz. ‘From him arose Brahma, 
name, form and food’ (Mund 1.1.9). 


Vedanta-kaustubha 


Just as from the complementary passage: "This is the head, for 
thore ig a cup with its mouth below’ (Brh 2.2.3), it is known that 
nothing but the head is the cup, so there 1s no ground here for specifying 
out the unborn one, established by the S&mkhyas. On the contrary, 
that unborn one which has Brahman for its soul is to be understood 
jn the sacred text about the unborn one (Svet. 4.5), on the ground 
of prior and later texts,—so holds the author. 

The term “but” implies certainty. Prakrti, “which has light 
for its beginning ”, is to be understood definitely in the sacred text 
about the unhorn one The compound: “which has light for its 
beginning " means: That of which the ‘beginning’, i.e. the instituting 
cause, is ‘hght’, ie. Brahman, celebrated in scriptural texts like: 
‘That ihe gods worship as the light of hghts’ (Brh. 4.4.16), ‘Now 
the light which shines higher than this heaven’ (Chind. 3.18.7) 
and so on,—te, it should be understood to be that which has Brahman 
for its youl. In the Veda, the peculiar nature, qualities and the rest 
of Brahman alone being specially determined, no other topic has been 
dealt with; and hence, that alone which has Brahman for its cause 
is to be understood. Tho sense is Beginning: ‘The speakers of Brah- 
man say? “what is the cause” ?’ (Svet 1.1) and so on, and rejecting 
the views of those who take time to be the first cause, of the Bauddhas, 
the Mim&msakas, the Jains and the logicians, suggested 1n the passage, 
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‘Time, nature, destiny, accident’ (Svet. 12), the text goes on: 
‘Those, following meditation and concentration, saw God's self-power, 
hidden by His own qualities’ (Svet. 13). On account of this mtro- 
ductory text, in the sacred text about the unborn one (Svot. 45), 
that unborn one alone which has been established by the Veda and 
which a power of Brahman,—the cause of the Universe and denoted 
by words like ‘light’ and the 1est,—1s to be understood, since subse- 
quently also imm the passages: ‘From this, the Miyin creates this 
universe, and in it the other is bound up with Maya’ (Svet 4.9), 
‘But let one know prakrti to be Mày&, and the Great Lord to be the 
Miyin’ (Svet. 4.10), ‘The One, who rules over every source’ (Svet. 
411) and so on, that alone which has Brahman for its soul is estab- 
lished. For that very reason, ıt 1s declared in the same Upanisad 
that although this, as a powcr, is different from the possessor of powers, 
yet ıt is non-different from Brahman, because of having no existence 
and activity apart from the possessor of powers, thus: ‘On knowing 
the enjoyer, the object enjoyed and the Mover, all has been said, this 
is the three-fold Brahman’ (Svot. 1.12) Here, the enjoyer 1s the 
individual soul, denoted by the term ‘higher prakrti’; the object 
enjoyed is the non-sentient m 1s causal and effected states, denoted 
by the term ‘lower prakrti', and the Mover is the Highest Person, 
possessing the lwo prakrtis, and denoted by the term ‘Brahman’. 
Thus, the phrase. ‘All is this Brahman’ establishes the non-difference 
of Brahman and the two prakrtis, the objects to be controlled,—s1nce 
the existence and activity of the latter two depend on their Controller, 
—in spite of there being a difference of nature between them and the 
Lord 

With a view to confirming that unborn one which is mentioned 
in the Veda, by that very Veda, the author establishes this once more 
in the words: ** For thus some read "; that moans, because thus some 
schools, ie the Atharvantkas, "read" in the Mundakopanisad that 
this unborn one has Brahman for its soul: ‘ From bim arose Brahmà, 
name, form and food’ (Mund. 1.1.9); and because it is declared by 
the Lord Himself, in the passage: * “My womb is the great Brahman. 
In it I place the gorm"" (Git& 14.3). In the Taittiriyaka, too, having 
introduced Brahman mn the passage: * Smaller than the small’ (Mah&- 
nar. 6.31), having, then, designated tho origm of the entire universe, 


1 This verse occurs alao in Katha 2.20 and Svet, 3 20. 
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umphed by the vital-breath, in the passage. ‘Seven vital breaths arise 
from him’ (Mahänār. 84), the text goes on to read after that ‘Ey 
an unborn female, red, white and black, bringing forth manifold 
offspnng of a like nature, hes an unborn male, enjoymg Another 
unborn male discards her, who has been enjoyed’ (Mahánür 9 2) 
And since this sacred text 13 to be taken as referring to prakrti, which 
has Brahman for its soul, and since here, too, the same must inevitably 
be the ease, that prakrt1 alone which has Brahman for its soul is the 
object to be established by the sacred text about the unborn one. 


COMPARISON 
Samkara 


The interpretation of ‘jyotir-upakrama’ different, viz ' (‘The 
unborn. one 3s) the beginning (1c. the material cause) of hght (ie 
of the four kinds of matemal objects, consisting in light, 16 fire, 
water, and so on)’. 


SUTRA 10 


© AND ON ACCOUNT OF THE TEACHING OF THE FASHIONING (OF 


THE UNIVEBSE), THERE I8 NO CONTRADICTION, AS IN THE CASH OF 
THE HONEY (-MDITATION) ” 


Vedanta-parijata-saurabha 


No contradiction 1s involved 1n taking one and the same substra- 
tum of qualities as unborn and having, at the same tıme, Brahman 
for ns material cause. On account of the teaching of the creation of 
the universe from Brahman, the cause of the world and possessing 
subtle powers, both fit in, “as in the case of the honey-meditation ”. 


Vedanta-kaustubha 
To the objection, viz. How can an unborn one be something 
generated, the author replies: 
The word "and" is for disposing of the objection. There 18 no 
contradiction in taking an unborn one as something generated. Why? 
* On account of the teaching of fashiomng.” The word “fashioning ” 


— — —— 


1 §.B. 1.4 9, p. 402, 
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means making or creation, on account of the teaching of that 1, ie, 
on account of the teaching of the creation of the universe from Brah- 
man, possessing subtle powers, ın the passage : ‘From this, the Maym 
creates this universe’ (Svet 49), The unmanifest praketi, subtle 
in form and a power of Brahman, is said to be unborn because of being 
non-different from Brahman as Wis power That very samo prakrti, 
emanated from the possessor of powers or Brahman and abidmg in 
the form of effects, 15 said to have Brahman for 1ts beginning or cause, 
and hence there is no contradiction Here the author states a parallel 
case in the words. “As m the case of the honey-meditation " In 
the honey-meditation.? which, begins: ' Verily, this sun 18 the honey of 
the gods’ (Chand 311), in the concluding text: ‘Then, having 
risen up from thence, it will neither riso nor set, 16 will remain alone 
in the middle’ (Chànd 3.11.1), the very same thing, which m its 
causal state abides im a subtle form and 18 not, as such, designable 
as honey, is, in its effected state, magined to be the honey, enjoyable 
by gods like Vasu and the rest, and to be possessed of rising and setting, 
without giving rise to any contradiction Similarly, the very same 
eternally existent prakrti is designated by the sacred text in its causal 
form in relation to the bondage and release of the eternally existent 
individual soul. Here, the individual soul, indicated by the term: 
‘unborn one’ (aja),—eternal by nature, carmed away by the current 
of begimmungless karmas, and hence devoid of a true knowledge of 
the real nature of itself or of the Supreme Being,—having identified 
itself through nescience with the bodies, such as of mon, gods and the 
rest which are the evolutes of prakrti, lies by, enjoying sounds and the 
rest, the parts of prakrti ; such a one, devoul of the bliss of Brahman, 
is said to be ‘bound’. But ono, who having attained by chance the 
grace of the Lord through humbleness and the like, and having 
attamed the bliss of Brahman by means of the repetition of the 
means,—‘hearing’ (ravana) and the rest of the Vedàünta,—learnt 
from a holy spiritual preceptor, discards prakrti, is said. to be ‘freed’. 
If in accordance with the etymology: ‘An unborn one (aj) is one that 
is not born’, ib is said that the unborn one is not prakrti, eternally 
existent and havmg Brahman for its soul, then the conventional dis- 
tinction between the bondage and release of the created souls cannot 


1 This explains the compound: ‘kalpanopadesdt’, 
2 Vide V.K.1.3.31-33. See footnote 1, p. 193. 
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be explained by the non-sentient pradhána, devoid of any connection 
with Brahman Hence it is established that the unborn one, men- 
tioned 1n the sacred text, has Brahman for its soul. 


Here ends the section entitled ‘The cup’ (2) 


COMPARISON 
Samkara and Bhüskara 


Interpretation different: viz ‘On account of the teaching of an 
imagination (Le. a metaphor); there 1s no contradiction’. That 1s, 
the word ‘aja’ here does not stand for one who is hterally unborn, 
but simply metaphoneally represents prakrti, the source of all things, 
as a she-goat, Just as the sun, though not really honey, is metapho- 
rically represented as such in the Chindogya ! 


Adhikarana 3. The section entitled ‘The 
collection of number’. (Sütras 11-13) 


SUTRA 11 


“Nor ON AOGOUNT OF THE COLLECTION OF NUMBER EVEN, ON 
\CCOUNT OF DIVERSITY, AND ON ACCOUNT oF EXORESS ” 


Vedanta-parijata-saurabha 


* Even on acconnt of the collection of number " in the text ‘In 
whom. the five people and the ether are based’ (Brh. 4 4 17 ; Sat. Br. 
14.7 2.19 2), it is not to be suid that the twenty-five principles, begin- 
ning with pradh&na, are based on Scripture, so what dispute can there 
be rogarding the knowability of one pradh&na from Scripture? 3 
Why? “On account of diversity,” 1e because the objects which 
are based on Brahman, established m Soripture and denoted by the 


2 $.B. 1 1.10, pp. 404-5, Bh. B. 1110,p. 76. Of. Rümünuja's emticism 
of this interpretation. 


2 P, 1090, line 3. §, R, Bh, SK, B. 


9 That is, all the twenty-five punoiples of the S@mkhyas can be known from 
Soripture, uot to speak of pradhána alone. 
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term ‘in whom’, are different from the objects established in the Tantra 
(ie the Simkhya-smrti), since the former are found to have Brahman 
for their soul; “and on account of the excess ” of Brahman, the support, 
and likewise of the ether 


Vedania-kaustubha 


In the previous aphorism, it has been shown that the text about 
the unborn onc, not referable to pradhina, as admitted by the Sim. 
khyas on the ground of texts like: ‘The selt-power of the Deity’ 
(Svet. 1 3), refers to Brahman on the ground that ıt refers to His 
power, viz pradhàna, as admitted by the Vedintins In the vory 
game manner, by showing that! the text about the ‘five five-people’ 
refers to the vital-breath and the rest, based on Brahman, on the 
ground of the pronoun (‘in whom’) and so on, leading to the nulh- 
fication of the number admitted by the Samkhyas, (vız twenty-five), 
the reverend author of the aphorisms ıs confirmmng his contention 
that pradhàna has nover been mentioned 1n Seripture 

In the sixth chapter? of the Brhadáranyaka, immediately after 
the introduction: ‘That the gods worship as the light of lights, as 
life, as mmmortality' (Brh. 4.4.16, Sat. Br. 14 7.2.20 3), we read 
the following: ‘In whom the five five-people and the ether are based, 
him alone I, the knower, the immortal, know as the soul, the immortal 
Brahman’ (Brh. 44.17; Sat. Br 14.72.19). Here a doubt arises, 
viz whether by the phrase; ‘five five-peoplo', meuning five groups of 
five, the twenty-five principles, admitted by the Sümkhyas, are 
denoted, or the vital-breath and the rest, five in number and called. 
‘five-people’ (pafica-jana). Tho prima facie view 18 as follows: We gat 
here the twenty-five principles, mentioned in Seripture and determined 
more specially in the Sàmkhya-smrü. Tn the Sagti-samhita *, we read 
the following,—beginning: ‘Being struck 5 by the three kmds of sorrow, 
(one undertakes) an enquiry into the cause of their removal’ (Sim. 
Kä. 1), and continuing. ‘The primal cause prakrti 1s not an effect; 
the seven objects beginning with the mahat are causes as well as 


i Here the goty-suffix implies reason, 

2 Ought to be fourth chapter, 3 P 1090, hne 6. 

t That is a Sämkhya treatise or a sambuité or treatise donling with the sixty 
ideas peculiar to the Sdmkhyas. 

8 Correct quotation: ‘abhighdtat’ which is translated here, Vide Sam. 
Ka. 1, p. 1. 
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effects; sixteen objects aro effects (only), purusa 1s neither a cause 
nor an effect’ (Sim Ka. 31) 

With regard to it, we reply’ “‘ Not even on account of the collection 
of number "; Tho word " even” rmphes possibilty 2 In spite of the 
fact that the number twenty-five is found in this text, prakrti and the 
rest have not Seripture as therr authority. Why? ‘On account of 
diversity’, 10. because the twenty-five principles, mentioned in Smrta, 
cannot be arranged in five groups of five cach, they being of various 
kinds. There can be numeration or grouping of objects only with 
reference to a class, a common quality and so on, e.g. when we say. 
*A group of five cows’, ‘a group of five learned men’ But here we 
find no common cause for grouping five objects under each pentad. 
In such cases as: ‘seven are causes as well as effects’, ‘sixteen are 
effects (only)' and so on, on the other hand, there do exist causos 
for such groupings 3 

Or, else (an alternative explanation of the word 'nànàbhüvàt!), 
‘on account of the absence of plurality’ That is, all the objects 
mentioned in the Vedanta having Brahman for their soul, there 1s no 
absolute plurality, in accordance with the statement ‘All this has 
that for its soul’ (Chand 6.87, 694, 6.10.3-6 16.3), and also in 
accordance with the teaching contained here, viz. ‘In whom the five 
five-people and the ether are based’ (Brh 4.4.17) The sense 1s that 
if the twenty-five principles, admitted by the Samkhyas, be accepted 
here, then, they not having Brahman for thet soul, plurality will 
result, contradicting Scripture. 

Or, rather, the principles, admitted by our opponents and inde- 
pendent of Brahman, being distinct from those that are based on 
Brahman, in aecocdance with the text. ‘In whom the five five-people ’ 
{Brh 4.4.17), " and on account of excess ”, there 1s not even the number 
twenty-five here. On the contrary, “on account of the excess", 
ie. surplus, viz the Supreme Soul, the support of all, indicated 


2 Le. even if it be possiblo to understand here the number mtended by the 
Samihyas, still then the Sdmkhya view cannot be said to be referred to here. It 
will be shown later that it 1s not really even possible to understand here the 
number twenty-five intended by the Samkhyas. 

3 Le. A group consists of a cortam number of sumilar objects. But here 
itis imposable to divide the twenty-five Sdmkhya prinerles into five groups, oach 
contaming five similar principles. Hence it cannot be said that ‘five five-people’ 
means 565 = 25 principles of the Sdmkhyae. 
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by the pronoun ‘m whom’, and the ether, twenty-five principles are 
not denoted 

The meaning of the text 1s as follows ‘The gods worship that’, 
viz Brahman. What is that? ‘That which is the hght of hghts’, 
1e. of sun and the rest, ‘hfe’, 1e the cause of tho longevity of its 
own devotees, ‘immortal’, ie the object Lo be attamed during the 
state of release, this is the sense of the introductory text (Brh. 
44,16, elc), ‘In whom’, i.e. in Brahman, ‘the five five-people are 
based’. The compound ‘five-people’ (pufica-jana) 1$ to be explained 
in accordance with the rule. ‘Words mdicating a quartor or a number 
are compounded (with words in the same case 1) to designate a name 
(and the compound is a tat-purusa)’ (Pin 2.1.50, SD. K 727 2). 
The word ‘ five-people’ 1s here undetstood as a name, since the meaning 
of the component parts (1e the number five) is not mtended to be 
designated. Just as by the expression ‘seven sages’ each of the 
seven sages is denoted, so by the word 'five-people' as well On the 
enquiry: How many five-people are there? the adjective ‘five’ 
is added.3 As Yajfiavalkya says ‘In whom the ether 1s based that 
alone is Brahman, the support of all and immortal. He who knows 
the Highest Self, to be approached by the freed, the youl, the cause 
of all existence and activity, becomes immortal, so I thmk. We who 
‘does not know Him does not become free’ 


SUTRA 12 


“ (THE 'rrvE-PEOPLE' ARE) THE VITAL-BREATH AND THE REST, 
ON ACCOUNT OF THE COMPLEMENTARY PASSAGE" 


Vedanta-parijata-saurabha 


“On account of the complementary passage”, viz, "Those who 
know the breath of breath, the eye of eye, the ear of ear, the food of 


1 In accordance with the previous Pán.-sütra 2.1.10. 

2 P, 509, vol. 1. 

3 Le. the expression *fivo-people' denotes the name of & certain class of 
beings, and the expression ' five five-people denotes that thero are five classes 
of such beings, just as the expression ‘seven sages’ denotes a certam class of 
sages, (i.e, stars) and the expression ‘seven seven-sages’ denotes that there are 
seven classes of such beings. What these classes of beings called *fivo-people' are 
is indicated ın the next sittra. 
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food, the mind of mind’ (Sat. Br. 14.7 2.211), these “ five-people ” 
(pafica-jana) are to be known as the vital-breath and the rest. 


Vedàanta-kaustubhlia 


To the question: Who, then, are the five-people, the author 
replies here. 

“On account of the complementary passage", viz ‘Those who 
know the breath of breath, the cye of eye, the ear of ear, the mmd of 
mind’ (Sat. Br. 14 7 2.21), the vital-broath and the rest, five in num- 
ber, having, Brahman as their soul, and denoted by the term “ five- 
people ", are meant by the sacred text. 


SUTRA 13 


" (THE NUMBER FIVE IS TO BE COMPLETED) BY LIGHT, FOOD BEING 
NON-PRESENT (LE, NOT MENTIONED) (IN THE TEXT) or SOME" 


Vedanta-parijata-saurabha 


" Food being non-present (ie. non-mentioned)", on the other 
hand, in the complementary passage of the Kánvas?, the number 
five is to he completed * by light ", mentioned in the beginning. 


Vedanta-kaustubha 


Apprehending the objection, viz. Let’ the vital-breath and the 
rest, five in number, be tho ' five-people ’ on the ground of the comple- 
mentary passage, subsequent to the sacred text about the ‘five-people’” 
in the Madhyandina branch. In the Kànva branch, too, there 1s a 
text about the ‘five-people’, There the word ‘food’ 1s not found in 
the complementary passage Hence, how can the number five be 
completed here *—tho author replies here 

It has heen said that the Midhyandinas complete the number 
five by means of food. But “there being the absence or non-mention 
of food” in the reading “of some”, 1e. of the Künvas, the number 
five is completed “ by light ”, mentioned in the introductory passage: 
“That the gods worship as the light of lights’ (Brh 4.4.16),—this 


3 P. 1090, lines 5-6. $. R, Bh, SK, B. 
2 Viz, Brh. 4.4.18, which omits ‘annasya annum’. 
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is the sense. Hence, it 1s established that pradhàna, devoid of any 
connection with Brahman, is not an object to be known from Scripture. 


Here ends the section entitled ‘The collection of number’ (3). 


Adhikarana 4: The section entitled ‘Being the 
cause’. (Sütras 14-15) 


SUTRA 14 


" AND (THE LORD ALONE I8 TO BE UNDERSTOOD) AS THE CAUSE 
WITH REGARD TO TIE ETHER AND THE REST, ON ACCOUNT OF THE 
DECLARATION OF (BRAHMAN) AS DESIGNATED." 


Vedàünta-pàrijáta-saurabha 


Omniscient and omnipotent Brahman alone 1s to be understood 
everywhere in the texts about the creation of the ether and the rest, 
because the very same Brahman, “as designated” m the characteriz- 
ing aphorism? and the following, is demonstrated “as the cause" 
of the ether and the rest. 

Vedánta-kaustubha 


An objection may bo raised here. That vicw, too, which rejecting 
pradhina, established by Smrti, as the cause of the world, takes the 
universe to have Brahman as 118s sole cause, is, indeed, a doubtful one, 
since in the Vedinta texts, demonstrating the cause, creation is stated 
to be due to manifold causes. Thus, in a certain text. ‘The existent 
alone, my dear, was this in the beginning”? (Chand. 6,2.1), creation 
is said to be due to the existent, in a certain other text. ‘From this 
soul the other has arisen’ (Tait. 2.1), to be due to tho soul alone; 
again in another text, on the other hand: ‘The non-existent, verily, 
was this in the beginning, from that, forsooth, tho oxistent arose’ 
(Tait. 2.7), hkewiso in the text: ‘The non-existent alone was this in 
the beginning, it was existent’ (Chand. 3.19.1), to be due to the non- 
existent, in another text: ‘“‘ What is its final goal?" “The other" 
said he’ (Chand. 1.9.1), to be due to the ether; in a certain other 
text again: ‘ ‘All these beings, verily, enter into the vital-breath” ’ 


1 Viz. Br. Sü. 1.1.2, ete, 
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(Chand. 1.11.5), to be due to the vital-breath; and in some passages 
in tho Brhadüranyaka ‘The soul alone was this m the beginning’ 
(Brh. 1 417), ‘Brahman, verily, was this in the beginning’ (Brh. 
1 4 10), to be due to the soul and to Brahman Such bemg our know- 
ledge of the cause of the universe, ıt 1s noi possible to ascertain 
definitely that Brahman alone is the cause of the universe, But 1b 
is possible to ascertain definitely that pradhàna, independent of 
Brahman, 1s the cause of the universe Thus, in the text ‘Verily, at 
that tune this was unmanifest (avyakrta), it became manifest simply 
by name and form’ (Brh. 147), by the word ‘unmanrfest’ pradhàna, 
independent ot a sentient principle, is declared to be the cause of the 
universe The meaning of the text ia that ‘this’, re the manifest 
world, was ‘at that time’, ie. prior to creation, ‘unmanilest’ and ‘it’, 
viz. pradhina, ‘became manifest by name and form’ The mass of 
texts demonstrating the cause of the universe should be taken to be 
referring to pradhàna alone 

With a view to disposmg of the above view, his Holiness is showing 
that the mass of texts designating the cause of the universe all refer 
to Brahman. 

The word "and" is for disposing of the objection. The word 
“as” implies the kind Jt 1s possible to ascertain definitely that 
the Highest Person alone, omnipotent, endowed with the attributes 
of omnisuence and the rest and tbe Lord of all, is the Cause of the 
Universe. How? “On account of the declaration" of the very 
same Brahman, ‘designated’ m the characterizing aphorism and 
the rest, “as the cause” of offects like the ether and the rest, Thus, 
Brahman alone. mentioned previously in the passage: ‘Brahman is 
truth, knowledge and infinite’ (Tart. 2.1), is designated as the cause 
in the passage: “From him, verily’ (Tait. 2.1) and so on. Likewise, 
Brahman alone, indicated by the passages, "“The existent alone, 
my dear”? (Chünd. 6 2 1), ‘He thought: “May I be many”? (Chand. 
52.3), is designated in the passage ‘He created light’ (Chand. 
(6.2.3) The same is to be understood with regard to other Upanisad 
texts too. 


21 


COMPARISON 
Samkara 


General import same, literal interpretation different, viz. (Al. 
though there may be a conflict among the Vedanta texts) with regard 
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te (the order of the things created, hke) the ether and the rest, (there 
is no conflict among them with regard to the creator,) because as 
(Brahman) is designated as the cause (in one Vedanta) so (He) 1s 
mentioned (in other Vedüntas too)! 


Srikantha 


Interpretation different. He does not begin a new adhikarana 
here, but continues the same topic Hence the siitra: ‘And just as 
on account of the declaration (ie understanding) (of Brahman) as 
the cause (in all the Vedanta texts) with regard to (all the effects like) 
the ether and the rest, (as well as in all other general texts), (pradhina 
of the Simkhyas 1s not understood, so the Simkhya principles are not. 
understood here)’. That is, yust as we interpret the vague and general 
text ‘ verily, at that tıme, it was unmantfest’ (Brh. 1 4.7) m the light 
of the specific text> ‘The soul alone was this 1n the begmning’ (Bih. 
141), and understand thereby the first text as denoting Brahman 
and not the Samkhya unmanifest or pradhina, so exactly, here we 
should interpret the vague and general text about the ‘five five-people* 
(Brh 4.4.17, etc.) in the hght of the specific passage about the vital- 
breath and the rest (Brh. 44 18, etc.), and understand, thereby, the 
‘five five-people' as the vital-breath and the rest, and not as the 
S&mkhya principles.? 


SÜTRA 15 


* ON ACCOUNT OF THE DRAWING IN. 


Vedànta-parijata-saurabha 


* On account of the drawing in” of Brahman. That is, the very 
same Brahman, mentioned previously ım the passage: ‘He wished” 
(Tait. 2.68), is reforred to in the passage: ‘The non-existent, verily’ 
(Tart. 274) too Sumiarly the very same Brahman, mentioned pre- 
viously in the passago: ‘The sun is Brahman’ (Chand, 3.10.1 5), is also 
referred to m the passage ‘The non-existent alone was this’ (Chand. 
31919) Hence, Brahman alone, who is ever existent, is denoted 


1 S.B 1.414, p. 414. 2 SX. B. 1.1.14, p. 530, Part 6. 
3 $, R, Bh, SK, B. * Op cu. 
5 Not quoted by others. 5 8, R, Bh, B. 
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by the word ‘non-existent’, sce there being no distinction of names 
and forms prior to creation, He has then no existence in so far as 
connected with these names and forms In the same manner, what 
is denoted by the term ‘unmanifest’ in the passage’ ‘ Verily, at that 
time, this was unmanifest, it became manifest sumply by name and 
form’ (Brh 1.4.71), is referred to in the subsequent passage as well: 
‘ile w entered here as ini as the finger-nail tips! (Brh. 1.472) and 
so on It ay also impossible for the non-seutient pradhàna to be a 
controller by entering withm. Hence, the unmanrfest, 1ts controller, 
is sud to be Brahman. The sense 1s that m the texts, demonstrating 
the cause of the universe, Brahman alone, established by the defining 
aphorism and the rest, is to be understood,—there is not even the 
slightest. possibility of pradhina being so understood 


Vedanta-kaustubha 


"On account of the drawmg in" of Brahman. That is, the 
very same Brahman, omniscient, and creating the universe subsequent 
to His resolution to be many, as mentioned previously m the passage. 
‘He wished’ (Tait. 2.6), is also referred to in the passage: ‘The non- 
existent, verily, was this in the beginning, from that tho existent 
arose’ (Tait. 2,7). Here, Brahman as possessed of subtle powers 
m His causal state is denoted by the term 'non-existent!,—whüch 
is but a synonym for the word 'subtle',—in contrast to Brahman. as 
possessed. of manifested powers in His effected state, fit to be denoted 
by the term ‘existent ’,—-which is but a synonym for the word ‘gross’. 
in the very same manner deed, 1t should be known that Brahman, 
mentioned previously in the passage: ‘The sun is Brahman’ (Chand. 
3.19.1), 18 referred to in the passage too: ‘The non-existent alone was 
this m the beginnmg, it was existent’ (Chand, 3.19.1) In the very 
game inanner, 1n the text about the unmanifest as well, it is the mner 
controller of the unmanifest that 1s denoted by the word ‘unmanifest’, 
as here the pronoun ‘he’ refers to Brahman, denotod by the term 
“‘unmanifest’, n the passage ‘He is entered here as far as the finger- 
nail tips. When seeing, the eye, when hearing, the ear, when think- 
ing, the mind. Let one worship (Him) as the soul’ (Brh 1.47). 
In spite of there being a separate agent of manifestation, the expression 
"It became manifest (vyikriyata)’ should be understood as denoting 


1 §, R, Bh, B. 2 S, R, $R, B 
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an ‘object-agent’ (1e. the reflexive passive form) Or else, the present 
indicative should be understood simply in the passive! ILence, 
everywhere the cause 1s one and the same indeed The objections 
with regard to the cause are refuted in this section We shall dispose 
of the objections with regard to the effects, on the other hand, im the 
third quarter of the second chapter, under the aphorisms. ‘Not the 
other, because of bemg non-scriptural’ (Br, Si. 231) and the follow- 
mg Hence, 1t 1s established everywhere that the cause of the universe 


is Brahman alone, a sentient Being and possessed of omniscience and 
the rest, 


Here ends the section entitled ‘Being the cause’ (4) 


COMPARISON 
Samkara and Bhàüskara 


The general purport (of the sütras 14-15) same, but while Nim- 
parka connects this adhikarana more directly with the topic of the 
preceding part of the pada, viz with the refutation of the Samkhya 
view 2, Samkara and Bhaskara do not do so, but take it to be concerned 
with the general question of the concordance of all texts with regard 
to Brahman. 

Srikantha 

Interpretation different The same topic continued: “On 
account of the drawing in’. That is, just as the very same Brahman, 
mentioned in the pror passage ‘He wished" (Tait 2.6) 1s understood 
in the subsequent passage too: ‘The non-existent alone was this in 
the begining’ (Tat 2.7), because the two passages involve cach 
other, so exactly, the ‘five five-people', mentioned in the prior passage 
(Brh. 4.4.17, etc.) are understood as the wital-breath and the rest, 


1 Le. as having referenco to a necessarily rmplied agent, as 1n the expression: 
‘Tho villago 18 being approached’, Vide S.B. 1.4.15, p. 417. 

2 This is evident from the concluding sentence of his oxplanation of the 
sūtra 15. “Ne pradhüna-éankaá-gandho! piti bhávah ". — V.P.S. L415, p. 131, 
KASS. 

8 This 15 evident from the beginning of the adhikarana ‘Tatia idum aparam 
Gankate: Na janmá-d-karanatram Brahmano, | Braluna-vwayam vă gati- 
sümünyam veddnfa-vakyüánüm gatipattum sakynm’, ete, Vide S.B. 1.1.14, 
pp. 412-13, Bh. B. 1.1.14, pp. 76-77. 
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mentioned m the subsequent passage (Brh 4 4 18, etc.), because the 
&wo passages involve each other 1 


Adhikarana 5: The section entitled ‘Denoting 
the world’, (Sütras 16-18) 


SUTRA 16 


“BECAUSE OF DENOTING THE WORLD ” 


Vedanta-parijata-saurabha 


It is not to be supposed that in the text. ‘“He verily, O Balala, 
who 18 the maker of these persons, of whom this 1s the work" (Kaus, 
3.9 2), the object to be known is the person, mentioned m the Tantra 
(viz. in the Sàmkhya doctrine) and the enjoyer of the fruits of meri 
and demerit. None but the Supreme Soul ıs here indicated as the 
object to be known. Why? Because Brahman is the topic, as known 
from the text: ''Let me declare Brahman to you’’’ (Kaus 41 8); 
because the word ‘work’, meaning ‘something that 1s done’, denotes 
the world which is an effect, because by the pronoun ‘this’ the world, 
established by the evidence of perception and the rest, 1s suggested ; 
and, lastly, because the person, mentioned in the Tantra, 1s not the 
topic here 

Vedanta-kaustubha 


The Simkhyas hold that prakrti is the agent and purusa the 
enjoyer. ‘The impossibility of prakrti to be the cause has been shown 
in varous ways. Now, although it has been shown m tho section 
regarding Pratardana 4 that tho Kausitaki-brahmana texts refer to 
Brahman, yet hy showing that the text ‘“Of whom this 1s the work’’’ 
(Kaus. 4.19), too, refers to Brahman, the author is now disposing of 
the objection, viz.: the person (purusa), admitted by the Simkhyas, 
1s accepted by the Vodànta, on the ground of its being an enjoyer, 
und prakrti, superintendod by it, is the cause of the world. 

We read of a dialogue between Balaki and Aj&taáatru m the 
Kausitaki-btáhmana. There, a sage, called Balaki Gargya having 


— —À 


1 Sk. B. 1.1.14, pp. 032-33, Part 6. 
? 8, R, Bh, SE, B. 3 $, R, Bh, B. 
* Vido 'Indra-pründdhikarana?, sütras 1.1.29-32. 
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promised the king Ajātaśatru ‘‘‘Let me declare Brahman to you”? 
(Kaus 4.1), having then designated vatious persons as Brahman, 
thus ‘‘‘He who ıs the person withm the sun”’ (Kans. 43), ‘“The 
person within the moon’”’’ (Kaus. 4.4) and so on!, became silent 
Then, Ajatasatrn, who knew Brahman?, having condemned him 
with the words ‘“Jn vam, did you tell me"'3 (Kaug. 4.19), said: 
*"He who, vorily, O Baliki, is the maker of these persons, und 4 of 
whom. this x the work, he, verily, 1s to be known" (Kaus. 4 19), 
Here a doubt arises, viz. whether purusa, established in tho Sümkhya- 
tantra, the superintendent of prakrti and the enjoyer, 15 taught here 
as the object to be known, o1 the Supreme Soul The prima facie 
view is as follows: It was purusa, unconnected with prakrti, as eutab- 
lished in the Tantra, that was indicated, by tho royal sage, as the 
object to be known, because of the mention of a connection with 
works in the phrase ("and of whom this is the work?" (Kaus, 4.10); 
because works, consisting in merit and demerit, are possible on the 
part of the individual soul alone, entitled to works, because a connec- 
tion with work 1s not admitted on the part of the Supreme Soul; 
and, because the origin of the world 1s due to the works of the respective 
enjoyers. Moreover, here in accordance with the text: ‘They two 
went to a sleeping person’ (Kaus. 4.19), ıt was the enjoying soul 
alone which was demonstiated by Aj&tasatru to Baláli. Likewise, 
m the passage’ ‘Just as a merchant enjoys with his own people, and 
as his own people enjoy him, so exactly this intelligent self enjoys 
with these selves, so exactly these selves enjoy it’ Gaus. 4,20), the 
characteristic mark. of the enjoying soul alone is found. The meaning 
of the text 3s as follows: ‘Just as a merchant’, Le, a lord who is the 
chief, enjoys ‘with his own people’, ie, with implements like servants 
and the rest; and ‘his own people’, i.e. the servants and the test, 
‘enjoy’ the merchant, ie. depend on him for food and clothing, ‘so 


1 The sage wanted to teach tho kmg ahout the person withm the sun, 
that within the moon, that within the lightning, that within the eloud and yo on, 
altogethor about sixteen persons, but i each case, the kmg begged to be spared 
of the teachmg, as he was already acquainted with the person in question, 
Finally, the kmg himself taught the sago about Brahman. Vide Kang. 4. 

2 The word ‘ Bralumajfia? i» not really included in the text. 

3 Correct quotation: ‘ Mrsá vai Lhulu má samvüdugisthà^, m which casu ib 
would mean ‘in vain, verily, did you mako me talk’, Vide Kaus. 4.19, p. 138 

4 Correct quotation ‘vë’ and not ‘ee’, 
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exactly this intelligent self ‘enjoys with thesc’, re with the persons 
within the sun and the rest And it cannot be said that since tho word 
‘work’, mentioned m the concluding text: ‘“ Of whom this is the work "' 
(Kaus. 4,19) denotes action, the vital-breath, possessing the activity 
of motion as his substratum, mentioned 1n the concluding text: ‘In 
this vital-breatb alone, he becomes one’ (Kaus, 4 20), 1s to be under- 
atood; but purusa, established in the Tantra and the enjoyer of the 
fruits of works, is not to be accepted here as the object to be known,— 
for the term ‘vital-breath’ refers to the bearer of the vital-breath 
or the individual soul, such a construction, viz. ‘in this vital-breath’, 
meaning ‘in purusa, the bearer of the vital-breath’, being possible. 
lt, m accordance with the explanation ‘In the vital-breath which is 
present m this,1e in the soul’, the two locatives (viz. ‘m this’ and 
‘in the vital-breath’) are to refer to different objects 1, then although 
tho word ‘vital-breath’ wall refer to the chief vital-breath, yet as it 
is naturally an implement of the individual soul, none but the individual 
soul is the object to be established here And hence the meanmg 18: 
* He who w the maker’, ie. the cause, ‘of these persons’, ie of the 
persons dwelling in the orb of the sun and the rest, and implements 
of the enjoyment of the mdividual soul, ‘and of whom this is the 
work’, 1e, merit and demerit, the cause of its being the cause 2, 
is to be known ag unconnected with prakrti. And hence Brahman, 
introduced as the object to be depicted in the text. ' "Let me declare 
Brahman to you"' (Kaus 41), 1s none but purusa, there bemg no 
proof of any God other thanit As the qualities of perceiving and the 
rest, belonging to the cause, are posstble on its part, possessing as it 
does the quahty of consciousness, prakrti alone, supermtended by 
the purusa, the enjoyer, is the cause of the world. (Here ends the 
prima facie view ) 


(Author's conclusion.) 
With regard to 1t, we reply: Here, the Highest Person alone, the 


maker of the persons, is the object to be known. Why? For the 
following reasons: First, the term ‘work’ denotes the world; and the 


1 Le. standing in a vyadhikarana relation and not in a samándádhikaranu 
relation, or in a relation of a noun and an adjective referring to the same locus, 
as the first explanation takes thom to be. 


2 Le. the works (karmas) of tho soul lead to the creation of the world the sun 
and the rest, 
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creatorship of the world is not possible on the part of any one other 
than the Supreme Soul. A ‘work’ is what is done, ie the world, 
consisting of the sentient and the non-sentient. Secondly, the creator- 
ship of the world 1s not possible on the part of the sentient individual 
soul which has entered into the world as an enjoyer, and which is 
never admitted to be a creator Thirdly, the oreatorslup of the world 
1s impossible also on the part of prakrta, superintended by the indivi- 
dual soul of little knowledge and little power In ordinary life, what 
httle is done by non-sentient objects, like chariots and the rest superin- 
tended by sentient beings, is due to the sentient beings alone And, 
there being no purpose in rejecting the primary agent, the primary 
agent is none but the Supreme Bemg, celebrated in a mass of scriptural 
texts, The world, known through perception and the rest, 1s referred 
to by the pronoun ‘this’. Work consisting in merit and demerit 
simply 1s not denoted by the term ‘work’ here. Since the sixteen 
persons, indieated as Brahman by Balik: who had pronused ‘ “ Let 
me declare Brahman to you’’’ (Kaus. 4 1), were not really Brahman, 
Ajüta$atru, having condemned him who could not tell hm about 
Brahman, thus: ‘“In vain, verily, did you tell me 1? (Kaus, 419), 
taught the Supreme Soul,—-not known by the sage, and the maker 
of the persons indicated by him,—as the object to be known, with 
the words: ‘* He who, verily, O Baliki”’ (Kaus. 4.19). Otherwise, 
the persons connected with works, 1.e. merit or demerit, being 
already known to Balaiki, the teaching of them as the objects to 
be known would be meaningless. Hence, the word ‘work’ simply 
denotes that the universe consisting of the sentient and the non-sentient 
is an effect, and does not denote mere merit and demerit, or mere 
action This bemg so, the word ‘this’, too, has a purpose, smee, 
referring as it does to the entire world, consisting of the sentient and 
the non-senfient and known through the evidence of perception and 
the regt, 16 serves to preclude the supposition of its being clue to a 
mere person. Thus, the meaning of the text: "He who, verily, O 
Bál&li is the maker of these persons "' (Kaug. 4.19) is as follows: 
O Balaki, he who is the maker of the persons within the sun and the 
rest, designated by you as Brahman, and who is not the maker of tho 
persons only, but of whom this entire universe, consisting of the sentient 
and the non-sentient, is an effect,—that Supreme Soul, the soul of 


1 For eorrect quotation see foutnote 3, p. 243. 
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all, the Lord of all, 1s the object to be known. Here, although the 
persons, being included within the world, are proved to have the 
Supreme Soul as their cause, their separate mention 1s to be known 
for the purpose of rejecting therr Brahman-hood, claimed by Bālākı.1 


SUTRA 17 


“Tp IT BE OBJECTED THAT ON ACCOUNT OF THE CHARACTERISTIC 
MARK OF THE INDIVIDUAL SOUL AND THE ONIEF VITAL-BREA'TH, 
(THN LORD 1S NOT DENOTED HERE), (WE REPLY.) THAT HAS BEEN 
EXPLAINED,” 

Vedanta-parijata-saurabha 


Lf it be objected that on account of the characteristic mark of 
the individual soul, contained in the passage’ ‘This intellipent sclf 
enjoys with these selves’ (Kaus, 4.20 2); as well as on account of the 
characteristic mark of the chief vital-breath, contained m the passage: 
‘Now, in this vital-breath alone he becomes one’ (Kaus. 3.3; 4.20 9), 
one of these two is to he understood, and not Brahman,— 

(We reply:) "that has been explained" in the section treating of 
Pratardana* The sense 1s that the characteristic marks of the 
individual soul and the rest have been explamed there as referring 
to Brahman, and should be known to be so here as well. 


Vedànta-kaustubha 


If it be objectod: On account of the characteristic mark of an 
individual soul, contained in the passage ‘Just as a morchant enjoys 
with his own people, and as his own people enjoy him, so exactly this 
intelhgent self enjoys with these selves, so exactly do these selves 
enjoy it’ (Kauy. 4.20); as well as on account of the characteristic 
mark of the chef vital-breath, contained in the passages: "Then in 


1 Lo. m the text: ‘He who is the creator of these persons, of whom this 
18 the work’, the phrase ‘of whom this is the work’ mplies that the entire 
universe—includig the sun and the rest—is the effect of Brahman. In spite 
of this the persons within the sun and the rest are mentioned separately once 
more as the effects of Brahman, because the king wants to pomt out particularly 
that they are not Brahman, as previously alleged. 

28, R, SK. 


3 $, R, Bh, 8K, 4 Vide Br. Sü, 1.1.29-32. 


[sU. 1. 4. 18. 
ADR. 5.] VEDANTA-PARIJATA-SAURABHA 247 


this vital-breath alone he becomes one’ (Kaus. 3.8; 4.20), one of 
these two 18 to be understood, and not the Supreme Soul,— 

(We reply ) “that has been explained" in the sub-section, begin- 
ning with the aphorism: "Phe vital-breath, on account of intelligi- 
bility in that way’ (Br. Si. 11.29), There, the text being ascer- 
tained to have Brahman for its object ou tho ground of the beginning 
and the end, the marks of the individual soul and the rest, too, have 
beon described as teferrmg to Him alone. In the very samo manner, 
here, too, 1n the beginning, in the passage: * * Let me declare Brahman 
to you" (Kaus, 4.1), Brahman is mentioned as the object. In the 
muddle, too, in the text’ ‘“Of whom this 18 the work" (Kaus, 4.19), 
Brahman 15 mentioned as the agent of the ‘work’ or the entire universe. 
The end as well refers to none but Brahman, smce the text: ‘He who 
knows thus, having overcome all evils, attams supremacy, independent 
rule and lordship among all bemgs’ (Kaus. 420), declares that 
excellent results pertain to His worshippers. Thus, this text being 
ascertained to be referrmg to Brahman, the characteristic marks of 
the mdrvidual soul and, the rest, too, are to be taken as referring to 
Him. And, t is not to be said that there is any repetition here (ol 
what has already been said under Br. Sü. 1.1.29-32), since that section 
about Pratardana does not determine the meaning of the text: ‘Of 
whom this is the work’ (Kaus. 4.19), which the present section does. 


COMPARISON 
Bhaskara 


Reading different, viz. he reads this sūtra and the noxt onc as one 
güira.l 


SÜTRA 18 


“Bur JArMINI (THINKS THAT THE MENTION OF THE {INDIVIDUAL 
SOUL) HAS A DIFFERENT PURPOSE, ON ACCOUNT OF QUENTION AND 
BXPLANATION, AND THUS SOME (READ)." 


Vedanta-parijata-saurabha 


Jaimmi thinks that the mention of the individual soul in this 
section has the purpose of suggesting Brahman, other than the 


1 Bh. B. LLIT, p. 78. 
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individual soul, on account of the question: ‘Where, O Balaka, did 
this person le? What did he become ? Whence did he come back ?"* 
(Kaus. 4194), and on account of the reply. ‘“ When the sleepmg 
person sees no dreams whatsoever, then 1n this vital-breath alone he 
becomes one”’ (Kaus. 4192). The Vajasancyins, too, thus record 
the Supreme Soul as other than the individual soul There too, there 
are question and answer. The question 1s. ‘‘“ What did he then be- 
come? Whence did he return" ? (Brh 2.1163), and the answer 
is: ‘That which is this ether within the heart, in that he hes’’’ 
(Brh 21174). 
Vedanta-kaustubha 


To the objection, viz since in the text ‘In this vital-breath 
alone he becomes one’ (Kaus. 4.19), entermg by the individual 
soul is mentioned, and since the term ‘vital-breath’ 1s apphed to 
Brahman, who alone is fit to be the substratum of the mdividual 
soul's entering, let the characteristic marks of the vital-breath refer 
to Brahman. But it seems very difficult to take the characteristic 
marks of the individual soul as referring to Brahman, since here in the 
passage: ‘They two went to a sleeping person’ (Kaus. 4.19), the 
exclusive mark of an individual soul is found,—the author replies 
here. 

The teacher Jaimini thinks that the mention of the individual 
soul in this section “has a different purpose", viz. the purpose of 
demonstratmg that the Supreme Soul,—possessed of the qualities 
of being a support and. the rest,—is different from the individual soul, 
possessed of the qualities of * being the object to be supported’, ete. 
Why? “On account of question and explanation " Thus, Ajata- 
satru, a knower of Brahman, approached a sleeping person with, 
Balaki, dewrous of enquiring into Brahman, and called that person 
thus. 'O Soma, the king"' (Kaus. 419). But when the sleeper 
did not hear him, Ajàtasatru thereby demonstrated thé fact that 
enjoyer is different from the vital-breath and the rest which are not 
enjoyers. After that, when the sentient soul, different from those non- 
sentient, was awakened by the push of the stick, Ajáta$atru himself 
asked the following questions with a view to demonstrating Brahman 
once more as different from the sentient and the non-sentient: 


8, R, Bh, SK, B. 


1 3 Op cil. 
3 8, R, Bh, SK, B, d 


Op. e. 
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‘ “Where, O Balak, did this person lie? What, verily, did ho become ? 
Whence did he return" ?' (Kaus 4.19). As Baliki was unable to 
answer the question, Ajata&atru himself replied. * When the sleeping 
person sees no dream whatsoever, then in this vital.breath alone he 
becomes one ; when he wakes up, . . , then from 
this soul all the vital-breaths proceed, each towards its place, from the 
vital-breaths the gods, from the gods the worlds”? (Kaus, 4.20). 
On account of such question and answer the Supreme Soul, different 
from the individual soul, 1s to be understood here. The sense is 
this: During the period of deep sleep, the soul, having drawn forth 
the whole group sense-organs, and having entered into the Supreme 
Soul,—denoted by the term ‘vital-breath’ which stands in apposition 
with the pronoun ‘this’ m the text: ‘In this vital-breath' (Kaus 
4.19),—becomes self-abiding and tianqml Then, when time comes, 
it goes out from that very vital-breath for undergoimg retributive 
experiences. This Supreme Soul, celebrated to be the substratum 
of deap sleep} and the rest, and different from the individual soul, 
18 the object to be known,—such is the view of Jaimim as well. The 
mention of Jaimuni is for the purpose of clearly indicating that the 
meaning stated above by us is highly commendable 

“And thus some", ie the Vàjasaneyms designate the Supreme 
Soul as different from the individual soul, consisting of intelligence 
There, too, a dialogue between Baliki and Aj&tasatru has been intro- 
duced, containing a question and an answer. The question is’ *‘‘He 
who consists of intelligence, what did he become then? Whence did 
he come*"' (Brh. 2.1.16); and the answer 1s: ‘ “That which i the 
ether within the heart, m that he hes”? (Brh. 21.172). That the 
ethor is the Supreme Soul has been established under the section, 
concerned with the text: ‘Small is the ether within that’ (Chand. 
8.1.13), This difference between the individual soul and the Lord 
has been demonstrated before by the author of the aphorisms in many 
aphorisms hke: ‘And on account of the designation of difference’ 
(Br. Si 1.1.18 4), ete. Incidentally it is confirmed here too as being 


1 Vide Br. Sü. 3.2 7. 

2 The Bäläkı Ajdtasatru-samvdda m Brh, 2.1 is exactly similar to thet m. 
Kaus 4, only the lattor makes no mention of the ether, 

3 Vide Dahara-adhikarana, Br. St. 1.3.14-24. 

4 Vide also Br Sü. 1.1.22, 12,4, 1221, 1,2,23, 1.35, ete. (The num- 
bering is Nnnbürka's.) 
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held by Jamini as well, with the words. “But Jaimuni (thinks that 
the mention of the individual soul has a different purpose”. With a 
view to showing that it 1s confirmed all the more strongly as being 
based on the Veda, 1 is said “On account of question and oxplana- 
ton”, and for suggesting that 1t is celebrated in all the Upamsads, 
it 1s said “and thus some” The non-difference between the individual 
soul and Brahman, too, hus been mentioned before,! and we shall 
speak of it carefully later on.? Hence, none but tho Supreme Soul 
is taught as the object to be known. It 1s established that He alone 
is the cause of the omgim and the rest of the universe, and not purusa, 
established ın the Tantra, or pradhana, supermtended by it. 


Here ends the section entitled ‘Denoting the world’ (5). 


COMPARISON 
Samkara and Bhaskara 


General mport same, only while Nimbürka, as before, connects 
this adhikarana more directly with the topic of the preceding pari 
of the pada, viz. refutation of the Samkhya view, Samkara and 
"Bhüskara do not do so, but take it to be concerned with the general 
question of the concordance of all texts with regard to Brahman.8 


Srikantha 


General import same, but he too does not take this adhikarana 
as concerned with the refutation of the Sàmkhye doctrine, but with 
the question of the difference between the individual soul and Brah- 
man. Hence according to him, the problem here is whether the 


et ee m 


1 Vide V.K., 1.11, p. 11, L1 7, p. 25, 1.2.6, p 52, etc. (Page roferences 
are to the K.5.8. ed.) 


2 Vide c.g. V K 1.4.20, p. 139, 14.21, p. 140, 2.1.16, p. 161, eto.  (K.8.8. 
ed.) 

3 This w evident from the fact that while according to Numbdarka the question 
is whether m, Kaug. 4.19 the object to be known 18 the Sümkhya pw usa or the 
Supreme Soul (vide V.P S. 1.3.16), according to Samkara and Bhüskara, the 
Question is whether in the same text the object to be known 18 the vital-breath 
or the Supreme Soul, Vide $.B. 1.4.16, p. 418; Bh. B. 1.4.16, p. 78. 


* Punar api jivdt paramesvarasya anja-bhdvam upapüdagati, SK. B. 1.4.16, 
Intro., p. 535, Part 6. 
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object to be known m Kausitaki text (4.19) 18 the individual soul 
or the Supreme Soul, and so on ! 


Adhikarana 6. The section entitled ‘The con- 
nection of texts’ (Sütras 19-22) 


SUTRA 19 


“AND ON ACCOUNT OF THE CONNECTION OF TEXTS," 


Vedanta-parijata-saurabha 


In the text. ‘“O! the self, verily, should be seen”’ (Brh. 24.5, 
4.5.62), the Supreme Soul should be understood as the object to be 
seen, “on account of the connection” of the text with Him alone. 


Vedanta-kaustubha 


Now, by showing once more the concordance of the scriptural 
texts with regard to Brahman, the author is disposing of purusa, 
admitted. by the Samkhyas. 

We find the following text in the Brhadaranyaka under the 
Maatreyi-bráhmana, hegmnmg: ‘He said: “O, not for the love of the 
husband, verily, is a husband dear, but for the love of the soul is a 
husband dear" ’ (Brh 2.45; 4.5.6) and continuing: ‘“O, the self, 
verily, should be seen, should be heard, should be meditated on” ' 
(Brh 24.5; 4.5.6) Hore the doubt 1s, viz. whether the soul, the 
twenty-fifth principle of the Simkhyas, is taught as the object to bo 
seen, or the Highest Person, Lord Vasudeva? What is reasonable 
here? The prima facie objector thinks: The soul, the twenty-fifth 
principle established by the Tantra, 1s taught as the object to he seen 
and so on, as it is possible for it alone to be the object of the acts of 
pereeption and the rest, as it 1s impossible for Brahman, admitted 
by the defendant, to be properly an object of an act, He being unlimited 
by so muchness; as the connection of the Self with the dearness of 
husband, wife, son and the rest, mentioned in the beginning, is possible 
on tho part of only purusa, mentioned by the Tantra; as in the middle, 
too, in the text: ‘“This great Being, infinite and endless, is but a 


1 Op. cit., pp. 536 et seg, 2 S, R, Bh, SK, B, 
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mass of intelligence Having risen from those elements, one vanishes 
into them alone. After death, there ıs no conseiousness" °’ (Brh. 2.4 12, 
4.5.13), purusa is laid down as subject to transmigratory existence 
as connected with origin and destruction—purusa, which 1s mentioned. 
in tho Tantra, the very one, which dwells within the body as indicated 
by the word ‘this’, which 1s mdicated by the word ‘great bemg’ with 
a view to making is distinction from the material beings clear, which 
is indicated by tho word ‘infinite’ with a view to making tts illimitablo- 
ness 1n. time clear, which is endless, 106. mnumerable, and which, 1s a 
mass of intelligence, and as, finally, towards the end as well, the 
text. ^O, whereby one should know the knower”?’ (Brh 2.4.14; 
4.5.15), declares ıt to be a knower. 

With regard to it, we pomt out the right conclusion None but 
the Highest Person is here taught as the object to be seen and so on. 
Why? Because the text has connection with the Supreme Soul 
alone, i.e because from a consideration of the boginning and the end, 
the connection of the group of texts, mtending to convey the same 
meaning, as referrmg to the Supreme Soul is known Thus, when 
from Yajfiavalkya’s statement, viz.’ ‘ “Of nmmortahty, however, there 
is no hope through wealth”’ (Brh. 24.2; 463). Maitreyi came to 
know definitely that work, io be accomphshed by means of wealth, 
Is not a means to salvation,—as well-known from other scriptural 
texts too, viz.’ ‘ Frail indeed are these boats of sacrifices ' (Mund 
1 27), * What is not made is not gained through what 1s made’ 
(Mund. 1.2.12) and so on,—she, desiring for salvation, asked about 
the means to salvation, thus. '' What shall Y do with that whereby 
l may not be mmortal? Whatever, Sir, you know, tell me that" ' 
(Brh. 24.3; 4.5) Thus asked, Yàjfiavalkya taught the Supreme 
Soul alone, the soul of all, as the abject of the acts of seeing and the 
rest, thus. ''*O, the self, verily, should be seen" ' (Brh. 2.4.3, 4.5.4), 
salvation being possible through the meditation on Him alone. The 
knowledge of all, too, is possible through the knowledge of Him. 
In the end, too, the attribute of ‘being the self of all’, mentioned. 
in the passage ‘ “ All this is the soul”? (Brh 2.4.6, 4.5.7), 1s a charac- 
teristic mark of the Supreme Soul alone. 
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SÜTRA 20 


"(TRE BEGINNING WITH THE INDIVIDUAL SOUL IS) A MARK OF THE 
ESTABLISHMENT OF THE INITIAL PROPOSITION, ASMARATHYA 
(THINKS so)” 

Vedanta-parijaita-saurabha 


To the question. Why, then, 1s there the beginning with the 
individual soul? we reply the fact that the Supreme Soul is designated 
by a word denoting the individual soul,—the latter being non-different 
from the former as His effect,—is a convincing proof “ of the estah- 
lishment of the initial proposition", viz that through the knowledge 
of ono, there 18 the knowledge of all. So “Asmarathya”’ thinks. 


Vedánta-kaustubha 


If ıt be objected. The individual soul alone is apprehended as 
connected with the dearness of husband and the rest in the beginning, 
in the passage. ' *O, not for the love of the husband, verily, 1s a husband 
dear, but for the love of the soul is a husband dear" (Brh 2 4.5, 
4.5.6) and so on; as well as connected with origin and destruction 
in the middle, in the passage: ‘‘‘Having arisen from these beings, ono 
vanishes into them alone. After death there m no consciousness”’’ 
(Brh. 2 4 12; 4.5.13),— 

(We reply:) True. Stil, by the term “individual soul" the 
Supreme Souls to be understood here. No such objection can be raised 
in view of the fact that Ho, being the cause of all, can be denoted by 
all words The author is showing this with the approval of another 
teacher 

In accordance with the text: ‘From whom, verily, all these 
olements arise’ (Tait 3.1), the individual soul, too, entered into the 
elements, 15 reckoned among the effeets, and Brahman m the cause. 
These two bemg the effect and tho cause, there is, undoubtedly, a 
primary difference between them. Thus the texts designating duality 
are correct Since the effect is non-different from the cause, bemg 
born from it and so on, non-differenee between the two, too, is equally 
a fact. Thus, the texts designating non-duality, too, are correct. 
In this way, both the kinds of texts bemg authoritative in their own 
senses, there is a natural relation of difference and non-difference 
between the individual soul and Brahman. Hence, it is possible for 
words denoting the effects to denote the causes as well, just as in the 
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case of the pot and the clay, standmg in the relation of effect and 
cause, the word ‘pot’ refers to the clay as well. This being so, the 
initial proposition too, viz. that through the knowledge of one, there 
is the knowledge of all, is established,—such 1s the view of Asmarathya, 
The meaning of the words of the aphorism is as follows. This, really, 
is “a mark" or a convinemg proof “of the establishment of the mutial 
proposition”, viz. that through the knowledge of one, there is the 
knowledge of all. What mark? Listen! The individual soul being 
non-different from the Supreme Soul as His effect, by the word 
“imdividual soul" the Supreme Soul is designated,—so the teachor 
Agmarathya thinks 


SUTRA 21 


“On ACCOUNT OF SUCH A CONDITION OF ONE WHO IS ABOUT TO 
DEPART, AUDULOMI (THINKS SO) ” 


Vedanta-parijata-saurabha 


On acvount of the union of the individual soul, about to depart 
from the body, with Brahman, Brahman is denoted by a word denoting 
the individual soul,—so Audulomi thinks. 


Vedanta-kaustubha 


3 


“On account of such a condition,” 1e. on account of the umon 
of the individual soul with the Supreme Soul, —of the soul which “‘18 
about to depart” from ihe aggregation of the body and the sense- 
organs, m accordance with the text: ‘As the flowing rivers disappear 
into the sea, leaving names and forms, so a knower, freed. from name 
and form, attains the celestial Porson, higher than the high’ (Chand. 
8.3.4), which is endowed with the hearing, the thinking, the meditation 
and the direct vision of Brahman; and which is well-known to be 
unborn from the senptural and Smrti texts lke. ‘A wise man is 
nether born, nor dies’ (Katha 2.18), ‘This is unborn, oternal, 
constant’ (Gità 2.20), Le. on account of its attaining the state of 
Brahman, tho Supreme Soul is denoted by a term denoting the 
individual soul,—-so thinks the teacher Audulomi. On this view, 
there is a difference between the individual soul and Brahman during 
tho soul's state of bondage, and non-difforence during its state of 
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release. In this manner, there are both difference and non-difference 
between the individual soul and Brahman Thus, the meaning of the 
text is difference and non-difference,—such is the view of the teacher 
Audulomi. Such difference and non-difference are admitted by the 
reverend Audulomi for the benefit of the dull-witted. But really 
even during the state of bondage, the individual soul, which ws atomic 
in size and. possesses little knowledge, though different from Brahman 
who 18 all-pervasive, non-deviating in nature and omniscient, is yet 
non-different from Hun, sineo it has no separate existence and 
welivity,—just as a leaf is non-different from the tree, the iay from the 
lamp, the attribute from its substratum and the sense-organs from the 
vital-breath Likewise, though in telease it is non-different from 
ILim, it having no separate existence and activity, at the same time, 
16 is undoubtedly different from Him, in accordance with the text. 
‘It is completed in its own form alone’! (Chand. 8.34) Otherwise, 
the imperishableness of the respective natures of both must come to 
be jeopardized. The view of ASmarathya, too, should be known to be 
the same 
COMPARISON 


The commentators give different meanings of the word ‘evam 
bhavat’, According to Samkara and Bhiskara it means ‘on account 
of attaiming identity with the Supreme Soul’; 2 according to Ramanuj. 
and Stikantha, ‘on account of attaming the state of the Supreme Soul’ ;3 
and according to Baladeva, ‘on account of becoming dear to all, ete, 4 


SUTRA 22 


"ON ACCOUNT OF ABIDING, SO KASAKRTSNA," 


Vedánta-pürijáta-saurabha 


“On account of the abiding” of the Supreme Lord,—eclebrated in 
the passage’ ‘Entered within, the ruler of men’ (Tait. Ar. 3.11.1, 2 5) 


—— — e —— iene — —— 


1 * Ewa! is not moeluded in the original text Vide Chiind 8.3 4, p 421, 

2 * Paramdlnaikyopapaiteh.’ Š B, 14.21, p. 425, Bh. B. 14.31, p. 81 

3 *Paramátma-bhüvdt.! Sri, B 1421, p. 894, Part 1, Madras ed. Sk. D. 
1.4.21, p. 549, Puit 6. 

* GB 14.21 5 P.I81. R, 
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and so on,—in the individual soul as the controller, m the beginning 
and in what follows, by a term denoting the object to be controlled 
the controller 1s understood—so thinks Kagakrisna. 


Vedanta-kaustubha 


“On account of the abiding” of the Supreme Soul m the mdividual 
»oul,—au object to be controlled by Him,—as 11s soul, in accordance 
with the texts: * He who abiding in the soul 1s other than the soul, 
whom the soul does not know, of whom the soul is the body, who rules 
the soul within, he 1s your soul, tho mner controller, immortal’ (Sat 
Br. 14.6.7, 301), ‘Entered within, the ruler of men, the soul of all’ 
(Tait. Ar, 3.112), by a term denotmg the individual soul, the 
Supreme Soul 1s denoted,—so thinks the teacher Kasakrisna, a knower 
of the object controlled, as well as of the controller 

Thus, by means of the views of the threc sages, the nature of 
difference and non-difference has been incidentally shown by lus 
Holiness. And with a view to removing the contradiction among the 
scriptural texts by his own theory, be will clearly prove the natural 
relation of difference-non-difference between the individual soul 
and Brahman in the aphorisms: ‘A part, on account of the designation 
of variety’ (Br Sü. 2.3.42) and so on. 

Herc, the word ‘soul’ in the beginning refers to the Supreme Soul 
alone The worship of that very Supreme Soul is designated as a 
means to salvation in the passage *'*O, the soul, verily” ’ (Brh. 2 4.5, 
456) and so on. The text: ‘Havmg arisen from these beings, one 
vanishes into them alone’ (Brh. 2412, 4.5.18), mdicates trans- 
migratory existence pertaming to one who is averse to the Supreme 
Noul, and ihe text: ‘There is no consciousness after death’ (Brh 
2.4.12; £5.13) indicates salvation pertainmg io His worshipper. 
Hence, it is established that the texts of the Maatreyi-brühmana all 
agree 1n referring to Brahman, different and non-different from the 


sontient and the non-sentient, the cause of all, to be approached by 
the freed and the controller of all 


Here ends the section entitled ‘The connection of texts’ (6) 


1 P. 1074, line 18. 


[sU. 1. 4. 23. 
ADH. 7.] VEDANTA-KAUSTUBHA 257 


COMPARISON 
Samkara, Bhaskara and Srikantha 


Here too, as before, the general import is the same, but while 
Nimbarka! takes this adhikarana to be connected moro directly with 
the refutation of the Simkhya doctrine, Samkara, Bhüskara and Sri- 
kantha do not. Further, Samkara and Bhàskura interpret the word 
‘avasthiteh’ differently. To them, 11 means ‘because of (Brah- 
man’s) abiding as the individual soul’ (vijfiàtmá-bhàvena) 2. 


Adhikarana 7. The section entitled ‘The 
material cause’. (Sütras 23-27) 


SÜTRA 23 


t (BRAHMAN IS) THE MATERIAL CAUSE, AND (THE EFFICIENT CAUSE), 
ON ACCOUNT OF THE ABSENCE OF CONFLIOT WITH REGARD TO THE 
INITIAL PROPOSITION AND THE ILLUSTRATION.” 


Vedànta-pürijata-saurabha 


“ The material cause," as well as the efficient cause,~incdicated by 
the particle “and” (m the sittra),—is none but the Supreme Soul, 
because then alone tho initial proposition: ‘ “Did you ask for that in- 
struction whereby the unheard becomes heard, the unthought becomes 
thought, the unknown becomes known ?”? (Chand, 6.1.3 8), as well as 
the illustration: ‘‘‘Just as, my dear, through a lump of clay, all objects 
made of clay may be known" * (Chünd. 6.1.44) are explicable. 


Vedanta-kaustubha 


Having thus refuted the atheistic school of the Simkhyas, now 
the author, by refuting the theistic school of the Siimkhyas, is confirm- 
ing the view, mentioned abovo, that the Lord is the non-different 
material and. officient cause of the world. 

It may be objected that, properly, this section ought to have 
been inserted immediately after the aphorism: ‘From whom (arisa) 


1 Vide V.K. 1.4.11, p. 137, Kasi ed. 

2 $.B. 1 4 21, p. 426; Bh. B. 1.4.21, p 81. 

5 É, R, Bh, SK, B. 4 Op. eit. 
17 
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the origin and the rest of this’ (Br. Sü. 1.1.2), demonstratmg the 
characteristic marks of Brahman, establishing the nature of the cause 
of the world, (To this we reply). No. One sees its appropriateness 
here indeed. Thus, on the enquiry: viz Of what mark is Brahman ? 
with regard to the injunction, viz. ‘An enquiry into Brahman should 
he undertuken’,—the mark of Brahman was stated in the aphorism 
‘Prom whom (arise) the origm and the rest of this’ (Br. Sü. 1.1.2). 
There it was certainly established, on the ground of seriptural and 
Smrti toxls, that Brahman is both tho material and the efficient 
cause.  Aflor that, there bemg no enquiry as to whether He is only 
the material cause, or only the efficient cause, the topic was not 
further amplified But there those who take everything to be the 
transformation of prakriüi (and take Brahman to be the efficient 
cause only) are being refuted separately. 

Thus, some theistic Sámkhyas bold: In the world of ordinary 
experience, sentient beings like potters and tho rest aro found to be 
the efficient cause alone, and not the material causo. In the passages: 
‘He thought? (Brh. 1.2.5; Art 1.1), ‘He thought’ (Praéna 6.3), 
ercation is said to be preceded by thinking. Hence let the Supreme 
Lord, the thinker, be, somehow or other, only the efficient cause of 
the world: but the material cause of mabat and the rest is nothing 
but pradhüna, superintended by Him, just as clay is the material 
cause of pots and the like, in accordance with the text: ‘He thinks 
of her who is the mother of all changes, non-knowing, having eight 
forms, and cternal. Ruled by him she manifests herself; again meted 
and superintended by him alone! she gives birth to the world for the 
benefit of the soul. She is a cow, without boginning and end, the 
progenitress, the source of all beings’ (Cal. 3b-5a 2). 

With regard to it, wo reply. Brahman alone 1s ‘prakrti’, ie. the 
material cause of the world, as well as its efficient cause, mdicated by 
the particle “and” (in the sūtra). Why? “On account of the 
absence of conflict with regard to the initial proposition and 1illus- 
tration,” ic, on account of the non-contradiction or consistency of 


1 Incorrect, ought to be ‘adhydstta, which is translated. here. 
* Reading different, viz.: 
* Pikdira-jananim müyüm asta-1üpür dhrudm 
Dhyàyate adhydsué tena tamyate preruá punah. 
Stüyate purus that ca tenaivádhigtlitá pui 
Gaur anádavati sã tu janatit bhüta-bhüwini'. Vide Cal, 8-5, p. 230. 
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the initial proposition and the illustration. The mitial proposition, 
to begin with, is as follows: ‘ * Did you ask for that instruction whereby 
the unheard becomes heard, the unthought thought, the unknown 
known?” ? (Chand. 0 1.3). The meaning of this text is as follows: 
O son Svetaketu! Did you ask for that ‘instruction’, io. that 
instructor, viz. the Supreme Soul, ‘whereby’, ie through hearmye 
of whom from the preceptor, evon what is unheard becomes heard, 
what is unthought becomes thought, what is unknown becomes 
known? It is known from this initial proposition that the Supreme 
Soul is the material cause, since the hearmg and the rest of the effects 
is justifiable only through the hearing and the rest of the material 
cause. The illustration given is as follows: ‘ “Just as, my dear, through 
a lump of clay, all objects made of clay may be known”? (Chiind. 
6.1.4) and so on =It1s known from this Nlustration that the Supreme 
Soul is the material cause of the object illustrated as well (viz. clay) 
A potter has not been cited m the illustration ; and through a potter 
being known, a pot cannot be known. Buta lump of clay being known, 
all objects made of clay, like pots and the rest, may, indeed, be known 
To the contention, viz. that in the world ot ordinary oxpetience 
sentient bemgs like potters and the rest are found to be efficient 
causes merely,—we reply: We do not arrive al the cause of the world. 
by moans of inferenco and the rest, and so, for us, there is no need. for 
the illustration of a potter. But discarding all evidences contrary 
to the Veda, we follow what is mentioned by Scripture and the pre- 
veptor?, Morcover, in the world of ordinary experience, too, we see 
that a sentient person is the material cause of the effects liko hates, 
body-hairs and the vest; that a spider is the material cause of the 
web, and so on, We read in Scripture, too: ‘Just as hairs and body- 
hairs (arise) from a person, just as a spider ereates and takes’ (Mund. 
1.1.72). If it be objected that in the above cases, the material 
causes containing elements, suitable for giving rise to the effects, —(wo 
reply:) in the subject of our discussion, too, there is God's self-power, 
called prakrti. 


1 Vide V.K. 1.1.3 
? Correct quotation: 
* Yathá do pa-nabhih erjate grhnate ca. 
Yathá prthwydm osadhayah sambhavanti. 
Yathd satak purugüt keda-lománi', eo. Vide Mund, 1.1.7, p. 9, 
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SUTRA 24 


‘On ACCOUNT OF THE TEACHING OF REFLECTION.” 


Vedünta-pàrijáta-saurabha 


“On account of the teaching of reflection" in the text: ‘He 
perceived. (i thought): * May I be many" (Chand 6 2.3), the fact 
that Brahman 15 the creator (16. the cffieient cause) and the material 
enuse 18 established 

Vedànta-kaustubha 


* On account of the teaching of reflection," 1e. on account of 
the teaching of 1esolution, m the passage. ‘Ho wished’ (Tait. 2.6), 
as well as on account of the teaching of resolution in the passage 
'"May I be many”’ (Tait. 2.6, Chand. 6.2.3), the Supreme Soul 
alone can appropriately be the creator (or the efficient cause) and the 
material cause respectively) 


COMPARISON 


All others read ‘ca’ m the end. 


SUTRA 25 


“AND ON ACCOUNT OF THE DIRECT MENTION OF BOTH IN THE 
SACRED TEXT” 


Vedanta-pàrijàta-saurabha 


On account of the direct mention of Brahman as the efficient 
and material cause in the sacred text: ‘Brahman was the wood, 
Brahman the tree from which they curved out the heaven and the 
earth. O wise men, ask through the mind whereon it stood supportmg 


ihe worlds’ 2 (Tait. Br. 2.8.9.6-7 8), Brahman alone is of the two-fold. 
forms. 


1 The ieading in the 0.8.8 ed. of V.P 9., however, adda ‘cn’ at the end, 
p.23. But the Brindaban ed. (vol I) omits theca’, p. 354. 
2 Last lino of the quotation incorrect For the correct quotation see below 
V.K, The C.8,8. ed. gives the correct quotation, p. 23, whichis translated here, 
3 P. 360, lines 5-7, vol. 2, 
R, Bh, B. 
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Vedünta-kaustubha 


The particle “and” implies affirmation. Brahman 1s, indeed, 
both the material and the efficient cause Why? ‘On account of 
the direct mention of both in the sacred text." Thus, to the question, 
viz, ‘What was the wood, what was the treo from which they carved. 
out the heaven and the earth? O wise men, ask through the mind 
whereon 14 stood supporting tho worlds’ (Tait. Br. 2.8.961; Rg.V. 
10 81.42), the answor: ‘ Brahman was the wood, Brahman the tree 
from which, they carved out tho heaven and the carth. O wise men, 
I tell you through the mind, it stood on Brahman supporting the 
worlds’ (Tait. Br. 2.8.9.6-7), directly records ‘both’, 1e the fact 
that Brahman is both the efficient and the material cause 


COMPARISON 
Bhaskara 


This is Sütea 24 in his commentary. Interpretation different , 
viz.‘ On account of the direct mention of both (viz. origin and dissolu- 
tion) by the sacred text’. That is, ın Chündogya 1.0 1 it 1s said that 
all beings arise from and disappear into the ether. Now, here the term 
‘ether’ stands for Brahman (as shown in Br. Si. 11.22). Hence the 
above passage means that all things arise Irom and disappear into 
Brahman. But things disappear into their material cause from which 
they have arisen. Hence the above passage proves that Brahman is 
the material cause of everything.* 


SÜTRA 26 


‘Ow ACCOUNT OF OREATING HIMSELE, ON ACCOUNT OF TRANS- 
FORMATION.” 
Vedanta-parijata-saurabha 
Brahman alone is the efficient and the material cause of the world. 
Why? ‘On account of creating Himself,” as known from the passage: 
‘That itself created. itsclf’ (Tait. 2.74). If it be objected: Now can 
the Croator be Himself the object of creation ?—(We reply:) * On 


1 P. 360, lines 2-5, vol. 2. 2 P, 336, lines 8-10. 
3 Bh. B. 1.4.24, p. 85. 1 $, R, Bh, SK, B. 
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account of transformation’. The omniscient and omnipotent Brah- 
man, having transformed Himself into the form of the world by the 
projection of His power, becomes transformed, mdeed, through His 
own nature, undeveloped, aud possessing powers like creatorship, ete, 


Vedanta-kaustubha 


Brahman alone is the efficient and the material cause Why? 
On account of creating himself” That 1s, in the text: ‘That itself 
created itself? (Tail. 2.7), He Himself is indicated as the creator of 
Himself, the object of creation,—the word *krti' means creation,— 
on account of thus. Jf it be objected: How can the fact that the 
Creator Himself is the object of His own creation be reconcilable ?— 
the author replies: “ On account of transformation". The omnisacnt 
and omnipotent Supreme Soul, non-deviating in nature, transforms 
Thmscelf into the form of the world through the projection of His own 
powers, consisting in His own self and supermtended by Him; on 
account of such a transformation everything 1s faultless. His powers 
are infinite and natural, as established by the following scriptural 
and Smrti texts, viz. ‘ His supreme power is declared to be of various 
kinds indeed, and natural 1s the operation of his knowledge and power ’ 
(Svot. 6.8). ‘Tho ancient Person 18 possessed of a variety of powers, 
and the powers of others cannot be like them’, ‘Hundreds of positive 
powers, like creation and the rest, which are inconcervable to the com- 
prehension of all beings, may belong to Brahman, O best among the 
ascetics, as heat to fire’ (V.P 1.3.21). He projects them in the 
beginning of creation The best among the sacred texts of tho Sveta- 
$vataras proves His non-dependence on another at the beginning of 
creation, as well as His being without an oqual or a superior, thus: 
“His action and organ do not exist, His equal or superior is not scen’ 
(Svet. 6,8). And the following scriptural and Smrti texts are evidences 
with regard to His transformation or the projection of powers: ‘Just 
as a spider creates and takes’ (Mund. 1.1.7), “Having entered into 
pradhana (ie. matter) and puruga (1e. soul) through His own wish, 
art stirred up the mutable (viz. matter) and the immutable (viz. 
soul) when the time of creation arrived’ (V.P. 1.2.20 2), ‘Just as a 
tortoise, having stretched forth its limbs, draws them in again, so the 


1 P. 22, 


3 P, 16. 
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soul of beings swallows up again the created beings’ (Maha. 12. 
70720-707341). 
COMPARISON 


Rämānuja and Srikantha 


They break the siitra into two different siitras, viz. ' Atmakrtoh' 
and ‘Parinimat’ 2 


SUTRA 27 


“AND BECAUSE (BRAHMAN) IS CELEBRATED TO BE THE SOURCE.” 


Vedànta-pàrijáta-saurabha 


And in the texts ‘The source of beings which the wise see’ 
(Mund. 1.1.63), ‘The creator, the Loid, the person, the source of 
Brahma’ (Mund 3.1.34), Brahman ''is celebrated" by the word 
*aource", Hence, Brahman alone is the material cause. 


Vedanta-kaustubha 


“ Because" in the texts: ‘The source of beings which the wise 
seo’ (Mund. 1.1 6), ‘The creator, the Lord, the person, the source 
of Brahmi’ (Mund. 3.13), ‘This is the sourco of all’ (Mand. 6), 
Brahman ^ is colobrated" by the word ** source", denoting the material 
cause,—the material cause is none but Brahman,—this is the sense. 
Hence, the doctrine of the Simkhyas is not to be accepted, being 
opposed as it isto the Veda. It 1s established that Lord Kygna alone, 
the sole topic of all the Vedas, different and non-different froin the 
universe, the Highest Person, tho Lord, and the Lord of all, 1s to be 
meditated on by one desirous of salvation as the non-different material 
and efficient cause of the universe. 


Here ends the section entitled "Tho material cause’ (7). 


1 P 618, hnes 24-25, vol. 3. Roading: ‘Hazate’ instead of ‘grasate’. 
Vatigavisi ed. too reads ‘karate’, p. 1571. 

2 Sri, B. p. 404, Part 1; Sk. B., pp. 564-65, Part 6. 

3 Š, R, Bh, B. 

* Op. ou. 
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COMPARISON 
Samkara and Srikantha 


As before they do not take this adhikarana to be directly connected 
with the refutation of the Sàmkhya view, as Nimbürka does. 


Adhikarana 8: Tho section entitled 'The expla- 
nation of all’ (Sūtra 28) 
SOTRA 28 


HEREBY ALL IS EXPLAINED, EXPLAINED." 


Vedànta-pàarijáta-saurabha 


* Horeby”’, ie. by the totality of the sections, ‘all’ the Vedantas 
‘are explained’ as referring to Brahman, '* explained”. 


Here ends the fourth quarter of the first chapter of the Vedinta- 
párij&ta-saurabha, an interpretation of the fS&riraka-mimüms& 
texts, and composed by the reverend Nimbarka. 


Vedanta-kaustubha 


Now, the reverend author of the aphorisms 1s showing the con- 
cordance of all the Vedantas with regard to Brahman by means of 
extended and analogical application è “ Hereby”, ie. through the 
above mode of concordance, “all” Vedintas, montioned or non- 
mentioned, should be known to be “explained” as referrmg to Brahman. 
lt should be known that the Vedas also are in concordance with 
regard to Brahman alone, in accordance with the scriptural text: 
"The word which all the Vedas record’ (Katha 2.15); and. 1n accordance 
with the Smrti text: ** T alone am to be known through all the 
Vedas” ’ (Giti 15.15). The repetition shows the end of the chapter. 
lence it is established that Lord Krsna, the cause of the origin 
and the ies of the universe, the sole topic of all the Vedas, and 


— 


1 Vido V.K. 14.23, p. 142 and 1 4 27, p. 145. K.8.8. ed, 
2 didesa. For the explanation of ‘ atdega’ see V.K. 2.1.3. 
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denoted by the terms ‘Brahman’, ‘Narayana’ and the rest, is to be 


worshipped by one, desirous of salvation, through hearmg, thinking, 
meditating and so on. 


Hore ends the section entitled ‘The explanation of all’ (8) 

Here ends the fourth quarter of the first chapter of the Vedünta- 
kaustubha, a commentary on the Süriraka-mimáamsà, and composed 
by the reverend teacher Srinivasa, dwelling under the holy lotus-feet 
of Nimbirka, the founder and teacher of the sect of the venerable 
Sanatkumàra. 


COMPARISON 
Samkara and Bhüskara 


Interpretation different, viz they connect this adhikarana more 
directly with the refutation of the Simkhya doctrine, which Nimbirku 
docs not. Thus, the meanmg of the sütra accordmg to Sumkara and 
Bhiskara is: ‘Hereby’ (Le. by the mode of refuting the Simkhya 
view), all (i.e. other doctrine like Atomism, and the rest) are explained 
(as negated), explained ’.1 

Baladeva 


Interpretation different, viz. ‘Hereby (viz. by the method indi- 
cated above) all (the words like pradhàána, Siva and the rest) are 
explained (as denoting Brahman alone), explained’? 

Thus, we find that Nimbürka, Raminuja and Baladeva direct 
the entire pada, except the last adhikarana, to the refutation of the 
Samkhya view, but surprisingly enough make no referenco to the 
Sümkhya view in the last adhikarana, bringing in different topics. 
Nimbirka and Rümünuja& speak of the general concordance of the 
Vedanta texts in the last section, while Baladeva speaks of the sigu- 
ficance of all names. 

No less surprising is the procedure of Samkara and Bhaskar. 
Samkara finishes with the refutation of the Sümkhya doctrine in 
adbikarana 3, and takes the intervening four adhikarana as concerned, 
nob with the refutation of the S&mkhya doctrine, but with the general 
concordance of the Vedanta texts, cte. Then, all of a sudden, he 
refers to the Simkhya doctrine in the last adhikarana. 


"—————— 


1 S.B. 1.4.28, p. 436; Bh. B. 1.4.27, p. 86. 
2 Q.D. 14.28, 
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Bháskara closely follows Samkara. He too finishes with the 
refutation of the Simkhya doctrine in adhikarana 3, takes the inter- 
vening three adhikaranas as concerned with the general concordance 
of texts, but takes the last two adhikaragas as referrmg io the 
Simkhya doctrine. 

Srikantha is the most consistent of all. He finishes with the 
refutation of the S&ümkhya doctrine in adhikarana 3, once for all, 
and directs the remaining adhikaranas to other topics. 


Résumé 


‘The fourth section of the first chapter consists of :— 


l. 28 sütras and 8 adhikaranas, according to Nimbarka. 
2, 28 süiras and 8 adhikaranas, according to Samkara. 
3. 29 sütras and 8 adhikaranas, according to Riminuja, 
4. 27 sütras and 8 adhikaranas, according to Bhiskara. 
5, 29 siitras and 8 adhikaranas, according to Srikantha 
6 


28 sütras and 8 adhikaranas, according to Baladeva. 


Rámánuja and Srikantha split sūtra 26 in Nimbarka-bhisya into 
two separate siitras, while Bhaskara takes the sütras 17 and 18 in 
Nimbürka-bhüsya as one sütra. 


SECOND CHAPTER (Adhyàya) 
FIRST QUARTER (Pada) 


Adhikarana 1 The section ontitlod ‘Smrti’ 
(Sütras 1-2) 
SÜTRA 1 


“Tr IT BE OBJECTED THAT THERE WILL RESULT YHE VAULT OF 
NOT LEAVING A ROOM FOR SMRTI, (WE REPLY.) NO, FOR THERE WILL 
RESULT THE FAULT FOR LEAVING NO ROOM FOR (UTHER) SunTIS." 


The mterpretation of the Brahma-sütras entitled: * Vedinta-piri- 
Jàta-saurabha *, composed by the reverend Nimbarka. 

Now, it 1s being demonstrated in details how the stated concord- 
ance is free from all contradictions. If ıt be objected; There does 
exist a need for Smrtis for confirming Sempture. Among these, the 
Sümkhya-Smrti ıs to be accepted It is not to be said that it, 
designating as 16 does a non-sentient cause, is not to be accepted for 
that reason—for, then, “ there will result the fault of leaving no room 
for Smrti "—(we reply ) ‘no’, for, then, there will result the contra- 
diction of other Smrtis which deal with a sentiont cause mentioned 
in the Veda—such, is the meanmy of the text. 

The commentary entitled * Vedanta-kausitubha’, composed by 
the reverend teacher Srinivasa. 

» With a view to inducing one desiring salvation lo the repeated 
practice of the hearing, thinking and the like of the Vedanta, revealing 
the qualities, nature and so on of Brahman,—which practice is con- 
ducive to the meditation on Brahman, the exclusive cause of a direct 
vision of Him,—the concordance of the scriptural texts with regard 
to Brahman,—the Highest Person, differont and non-different from 
all, free by nature from all faults, the one abode of a 1nass of auspicious 
qualities und the cause of the world,—has been shown in the previous 
chapter. Now, in this second chapter, contradictions are being 
removed, Thus, in the first quarter, the faults found by the opponents 
with our own view are tefuted, In the second quarter, faults are 
found with the views of the opponents, based on a semblance of reason, 
(and not on real reason), with a view to inducing people to our own 
view. In the third quarter, it is shown in details how the scriptural 


[s0. 2. 1, 1. 
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texts, regarding the origin of the great elements like the ether and the 
rest, are all free from. contradictions ; and, further, the order of creation 
and destruction, and the nature of the individual soul, are determmed. 
[n the fourth quarter, again, the contradictions among the texts, 
demonstrating the organs of the individual soul, are removed. Now, 
first, it is bemg demonstrated that our view is consistent with the 
Sinrtis as well. 

It has been stated in the section treating of proof 1 that Brahman, 
the cause of the world, has the Veda as His sole proof, since He cannot 
be known through any other source. And in the section, treating of 
concordance 2, it has been established that there is concordance of all 
the Vedas with rogard to Brahman alone. And, likewise, the meaning 
of the Veda being very difficult to be grasped without the help of Smrtis, 
composed by those who are versed in the Veda, there 1s a need for 
Smrtis as well. It has been declared by Smrti itself that one, who 1s 
without the Smrti, to be a one-eyed man, thus: ‘Scripture and Smrti 
are celebrated to be the two eyes of tho wise. Deprived of one, one 
is said to be “one-eyed”; deprived of both, * blind ''. Hence, on 
the doubt, viz whether the SAmkhya-Smrti and the rest are to be 
accepted as true for the sake of making the Veda clear, or the Manu- 
Smrti and the like,—if it be argued: Tho Saimkhya-Smrti is to be 
accepted for the sake of making the Veda clear, the aim of the Veda 
being to impart self-knowledge to all. If unable to give riso to self- 
knowledge, the collected Vedic texts must all be simply fruitless like 
a cow yielding no milk. So why should a Smrti, which is concerned 
with teaching self-knowledge, be disregarded by any seeker after 
knowledge? The Manu-Smrti and the rest, on the other hand, aim 
simply at demonstrating the works which lead to results, here or 
hereafter. Tho Svetáévataras record the omniscience of Kapila in 
tho passage: ‘Who, in the beginning, bears in his thoughts the sage 
Kapila, the born, and, sees him while being born’ (Svet 5.2). Hence 
the Smrti which is composed by an omniscient person must be accepted 
for knowing the principle of the soul, That part of Veda which teaches 
the principle of the soul should be understood in accordance with 
tho Sémkhya-Smrti alone. Thus, as tho Süàmkhya-Smrti teaches a 
non-sentient cause, the doctrine of a sentient cause cannot be accepted. 
Otherwise, “there will result the fault of leaving no room for the Smrti”, 


1 Vide Br. SG. 1.1 8. 4 Vide Br, Sa. 1.1 4. 
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1e. there must result the fault of leaving no room for a Smrti which 
designates a non-sentient cause and 1s composed by an omniscient 
sage, celebrated in the Veda,— 

(We reply:) ‘no’, such a prima facie view is not reasonable 
Why? “ Because there will result the fault of not leaving room for 
other Smrtis”’, ie. because there will result the fault of leaving no 
room. for the Smrtis other than it, viz. the Manu-Smrti and the vest 
which establish Brahman io be the sole cause and are based ou 
Scripture The opponent who w shouting on the ground of Smrti 
can be silenced by that very Smrti itself. Thus, the reverend. 
Manu says: ‘He appeared as possessing effectrvo powers, like the 
great elements and the rest, dispelling darkness’ (Manu 1.61), ‘He 
having intended (io be many), and desirous of creating various 
kinds of beings, creatod water in the beginning and left his power 
m it’ (Manu 182) Apastamba too says ‘Living bemgs are the 
abode of him who dwells 1n all caves (viz. hearts), who is not killed 
and who is stainless’ (Ap. D S. 1.22.49), ‘From him arise all bodies. 
He alone is the source, constant, he 1s eternal’ (Ap. D.S. 123.24). 
It is said in the Bharata (1e. Mahi-bharata) in the Raja-dharma: 
‘You are its origin and the dissolution, O Krsna! You alone create 
this universe in the begmning And this universe ig under your 
control, O Source of the Universe! Obeisance to you, O (Lord) 
with the bow, disc and sword in hands!"? (Maha. 12.18145). In 
the Moksa-dharma 9, it is said: ‘For he is the inner soul of beings, 
and called the knower of the field?. He is Narayana, having the 
universe as his form, infinite, constant 8. From him arose the m- 
manifest, having threo gunas, O best among the twice-born!’’ 
(Mah&. 19.126809). In that very section, to the question. ‘“O 
reverend Father! O supremely wise one! 1 wish to bear, in truth, 


1P.5 ? p. b. 3 P 39, hnes 3-4. 

^ P, 40, Imo 8. 5 P, 419, Ime 5, vol. 3. 

8 The name of a section of tho 12th book of the MahZ-hAhüralg, from 
Chap. 174 to the end. 

7 Le, the knower of the body. 

8 This line is not found either in the Asiatic Society ed , or in tho Vangüvna 
ed, Both read instead tho line: "riguna-vyatirikto var purusad ceti kalpitah `. 
Vide Asiatic Nociety ed, p. 812, lme 5, vol. 3 Varigavisi ed., p. 1800, lines 
14-15, 

? P. 812, lines 5-6, vol. 3, Aviatie Society ed. 
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about Visnu, with eyes lke lotus, unchangeable, the creator wha is 
not created, the origin and dissolution of beings, about Nariyana, 
Prikega, Govind, the unconquered, about KeSava, O best among 
the Bharatas!?’ (Mahi 12.7518-191), (tho answer given was:) 
t“ Tho Highest Person, the great-souled one, the soul of beings, fashion- 
od tho great elements, the air, the light and likewise the water, and 
tho ether and the sky”’ (Maha. 12.78252). In the Dana-dharma, 
Siva says: ‘“ Higher than even the reverend Father (1e. Brahma) 
18 Hari, the oternal Person, Krsna, of a golden appearance and arisen 
like the sun 1n the cloudless sky, designated as Srivatsa,, Hysikoga, 
worshipped by all the deities. Brahma has sprung up from his belly,— 
likewise I trom his forchead, the lights from the hairs on his head, the 
gods and the demons from his body-haus, the sages have arisen from 
his body, likewise, the eternal worlds He is the veritable abode of 
the reverend Father (ie. Brabmi), as well as the abode of all the 
gods. He 1s the creator of this entire world, the Lord of all the threo 
worlds, the destroyer of all beings, of the immobile as well as of the 
mobile. He m directly perceived at all times 1ndeed by one who has 
conquered his passions. He is the Lord of the gods and higher 
than the high, omniscient, connected with all, moving everywhere 
and turned towards all. He is the Supreme Soul, Hrsikega, all. 
pervading, the Supreme Lord'"' (Maha. 13.6007—6512 3). In that 
very section, the omniscient Devavrata, (oo, says, beginning ‘“ For 
] know Kygna in truth”? (Mahi. 13.7659 ^) and continuiüg: ‘““Know 
everything, the movable, as well as the immovable, all souls and the 
univorso as Kxna.5 Whatever is honoured in the worlds as a 
meritorious act, whalever is auspicious or inauspicious,—all that is 
Kegava, the inconcervable, everything else is the reverse. Such a 
Kegava is self-born, He is Nàr&yana supreme and unchangeable; 
the middle, tho beginning and the end of the universe which existed; 
knowable by all; tho origin as well as the dissolution of beings"' 


1 p, 681, lines 18-19, vol. 3. 2 Op. cit,, line 25. 

3 Dp. 237.238, vol. 4, Readmg different m some places, viz, ‘Sa hi deva» 
varah sákgüd deva-ndthah parantapah. Saroeajüah sa he saméligpah . . .' 
Vaügavási ed. reads sarva-sazpdlistah otherwise ib ig the same as the above. 
P. 2006, vol, 2. 

+ P, 256, hine 26, vol. 4. 

5 Reading: 'Survam krisnam . viévam enam . . °’, P, 258, line 7 
Readmg in the Vangavüst ed, exactly similar. P. 2017. 
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(Maha. 13.7391; 7399-74001). And the statements by Him whose 
feet are worshipped. by all the composers of Smrtis are as follows: 
‘“T am the source of all, from me everything arises”’ (Gita 10.8), 
‘“T am the source, likewise, tho dissolution of the entire universe’’’ 
(Gita 76). Parüsara, too, declares: ‘The universe has arisen from 
Visnu, and in Him alone it 1s grounded Ho is the cause of the sub- 
sistence and control of the universe and He is the universe”? (V.P. 
1.1.3850 2), Tho sense is that if the view of Kapila bo accopted as 
conduervo to the Vedānta, then all those above and other texts must 
be contradicted But the Manu-Smrta and others are acceptable, since 
they establish religious duties, which are meant to the knowledge of 
Brahman, designated in the Veda, since they establish the qualities, 
nature and the rest of Brahman, and since they are composed by those 
who know the Veda. And in the Veda the cause of the world is 
designated to be a sentient princrple, in fact, none but Brahman. 
Because of their opposition to this, the Simkhya-Smrti and. the 1est 
are not acceptable. As the reverend Manu says: ‘Whatever Smrtis 
are outside the pale of the Veda, whatever heterodox doctrines there 
are,—all of them are fruiless after death; these Smrtis are given to 
ignorance’ (Manu 12.95 3). Further, the composer, too, of the Smrti 
which is opposed to the Veda (viz. the Sàmkhya-Smrti) is a certain 
sago, called Kapila, like Kanāda and the rest, but is not the lord Kapila, 
called Vasudeva. Asis declared by the Padma-purina: ‘Kapila, called 
Vasudeva, told the principle of the Simkhya, supported by the meaning 
of all the Vedas, to the gods like Brahma and. the rest, and likewise 
to Bhrgu and othors, hkewise to Asuri Another Kapila told the 
Samkhya, opposed to all the Vedas and supported by false arguments, 
to another Asuri’. Kapila, mentioned m the scriptural text, should 
he known to be Hiranyagarbha. 


1 P. 288, Imes 7, 18-19. Reading: ! Etddráah, Kesavo'taá ca bhüyo Nard. 


yanah . . sambabhüsatüm . . . . ^ Waeüngaviwi ed. exaotly similar, 
only 'bubhüsalüm in place of *sambabhüsatàm', P. 2017. 

2 p,8. 

3 P. 483, 


[sū. 2. 1, 2, 
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SÜTRA 2 
« AND ON ACCOUNT OF THE NON-PERCEPTION ON THE PART OF 
OTHERS.” 


Vedánta-pürijáta-saurabha 


« And on account of the non-perecption on the part of others”, 
ie. on the part of Manu and the rest, that the Veda is concerned with 
pradhiina, Smart: which is opposed to the Veda 19 unauthentic. 


Vedanta-kaustubha 


* And on acrount of the non-perception on the part of others ",— 
ie. on the part of meu like Manu and tho rest, other than Kapila and 
best among those versed in the Vedas,1—that the Veda is concerned 
with pradhina, the Samkhya-Smrti is io be disregarded. Henco, 
it is established that the rejection of the Smrti which is opposed to 
the Veda is not in conflict with the stated concordance. 


Here ends the section entitled ‘Smrt1’ (1). 


COMPARISON 
Samkara and Bhüskara 


Interpretation different, viz. ‘On account of the non-perception 
(an Seripture and ordinary experience) of others (viz. of the principles 
of mahat and the rest, other than pradhana), (the Samkhya-Smrti 
is not to be accepted) 2 
Baladeva 


His interpretation too is very similar io the above one; 
viz. ‘On account of the non-perception (in Seriptuie) of others (viz. 
of many other doctrines found in the Simkhya system, such as, the 
doctrine that the souls are pure consciousness and all-pervasive, and 
so on)’.8 


? Le. as men hke Manu and others 1eject pradhána, pradhüna cannot be 
the causo of the world, 

3 S.B. 2.1.2, p. 443; Bh, B. 2.1.2, p. 88. 

9 GB. 2.1 3, p. 11, Chap. 1, 
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Adhikarana 2. The section entitled: ‘The re- 
tutation of the Yoga’. (Sūtra 3) 


SUTRA 3 


* Heresy TUE YOGA 1s REFUTED." 


Vedanta-parijita-saurabha 
By the refutation of the Sümkhya-Smrti, the Yoga-Nmrti, too 
is refuted. 
Vedanta-kaustubha 


Now, the author pomis out the unauthenticity of the Yoga- 
Smrti. 

This aphorism is of the form of a formal extension (atidesga), 
A formal extension means the intunation of similarity when such 
a similarity is not known. Thus, at first, the Yoga-Smrü is taken 
to be concerned with making the Veda clear, accepting as it does 
the word ‘Yoga’, which 1s accepted by Scripture, too, in the text: 
"This they think to be the Yoga, the firm holding back of the senses' 
(Katha 6.11); and hence its similanty to the Simkhya-Smrti is not 
known. Therefore, this aphorism intimates the similarity of the 
Yoga-Smrti to the Simkhya-Smrtii. “Hereby”, Le. by this very 
refutation of the Simkhya-Smrti which establishes a non-sentient 
cause, the Yoga-Smrti, too, should be known to be refuted. In the 
statement. “The Yoga is refuted ", by the term “yoga ", the Smrti 
which establishes il is understood. The purpose of the mention of the 
term “Yoga” in the statement: ‘The Yoga-Smrli is refuted’ is this: 
Although the Lord is admitted in the Yoga doctrine, yet He is not 
established primarily, as He 15 in the aphorism and texts like: ‘Then, 
therefore, an enquiry into Brahman’ (Br. Si. 1.1.1), *"O, the soul, 
vorily, should be seen”? (Brh. 2.45; £5,6): The primacy of the 
Yoga alone 15 found in the beginning: ‘Now, an instruction with regard 
to the Yoga’ (Y S. 1.1), and in the aphorism, laying down its definition, 
viz.: ‘The Yoga 1s the suppression of the functions of the mind’ 
(Y.S. 1.21). And, this mere suppression of the functions of the mind, 
devoid of any connection with the Lord, is, indeed, of no avail in 
crossing the world, any more than a dog's tail is in crossing the ocean. 


1 P.4, 
18 


[st. 2, 1. 4, 
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So, it is to be rejected, opposed as it 1s to Seriptural and. Smrti texts 
like * '* O, the soul, verily, should be seen ”’ (Brh. 2.4.5; 4.5 6), ‘The 
knower of Brahman attains the highest! (Tait, 2 1), * By knowing 
me, ono attains peace”? (Gita 5.29), ‘The binder with the noose 
of the world, and the liberator from. the noose of the world’, ‘This 
one thing is well-established that the object to be worshipped is 
Narayana, Hari’? and so on Salvation being impossible through 
4 mere suppression of tho functions of the mind, the Yoga doctrme 
which deals with the primacy of that only 1s, indeed, non-acceptable. 
Its view 1s that pradhüna, devoid of any connection with Brahman, 
1s the material cause of the world, and the Lord ıs merely the efficient 
cause of the world, and this, too, being opposed to the Veda, 1s certamly 
unreasonable There are many other faults m the Yoga doctrine, 
but they are not quoted here needlessly. And the term ‘Yoga,’ 
found iu Serrpture and Smrti, refers to the meditation. and the rest 
on the Lord. The eulogming statement in tho Moksa-dharma, etc., 
on the contrary, is intended only for referring to that portion of Yoga, 
etc, which 1s not opposed to Scripture. Hence, 1b 1s established that 
the stated concordance, indicating the causality of Brahman, is not 
contradicted by the Yoga-Smrti 


Here ends the section entitled ‘The refutation of the Yoga’ (2). 


Adhikarana 3: The section entitled ‘Difference’ 
(Sfitras4-L1), Prima facie view (Sütras 4-5) 


SUTRA 4 


“(THERE Ig) No (ILAVING BRAHMAN AS TIE CAUSE) ON ITS PART, 
ON ACCOUNT OF DIFFERENCE, (ITS) BEING SO (IS KNOWN) FROM 
THE TEXT." 

Vedanta-parijita-saurabha 


We abject! to your view on the ground of reason. The world 
has not Brahman as its material cause “on account of difference ”. 


X Correct roading : ‘pratyavatisthate’ which 3s translated here. Vide C.S.B. 
adl, p. 24 and Brmdaban eg., p. 378, 
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and the difference is to be known also “from the text", viz. ‘He 
hecame knowledge and non-knowledge’ (Tait. 2 64), 


Vedanta~kaustubha 


Thus, the objection based on Smytis has been disposed of by the 
preceding two sections. Now, the objection based on reasoning is 
being disposed of. 

It has been stated under the aphorism: ‘From whom (arise) its 
origin and the rest’ (Br. Si 1 1.2) that it (viz. the world) has 
Brahman for its material cause. The prima facis objector objects to 
16 on the ground of reason thus: ‘no’, This world has not Brahman 
for its material cause Why? “On account of difference” That 
is, Brahman possesses the attributes of sentience, non-grossness. 
infinity, purity, and the rest, while the world possesses just the 
opposite attributes of non-sentience, grossness and 80 on,—on account 
of such a dissinilarity between the two. Whatever is different from 
something has not that for its material cause, just as the pot, which is 
different from the ether, has not the ether as its material cause; just 
as the pot, the dish and the rest, which aro different froin the potter, 
have not the potter as their materal cause. 

Tf it be objected. It is found that the attributes of a material 
cause recur in its effects as well. Similarly, in the case under discussion, 
too, Brabman is the material cause; and the universe, His effect, 
consisting of sentient beings like men, ammaly and the rest, must 
be simular to Him. Hence the reason (viz,: " On account of difference ”) 
cloes not hold good,— 

(We reply) No, because that there do exist the attribulos of 
non-sentience, grossness and the rest in the effect, viz. in stones, wood 
and the rest, is known from the evidence of direct perception. 

Tf it be objected: [t is possible to imagme that there is sentience 
in them, too, though unmanifest ; hence there is no difforence. 

(We reply:) No, because it is unreasonable to take what is known 
through direct perception to be otherwise on the ground of mere 
imagination. 

The difference is known “from the text” aa well,—this is stated 
by the phrase: "its being su”, i.e. "its boing so”, or its difference, 
is known “from tho test” as well, ie. from the following texts: ‘He 


* 


1 $, R, Bh, SK. 
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became Knowledge and non-knowledge’ (Tait. 2.6), ‘On the samo 
tree, a person, immersed, grieves for his impotence, bewildered’ 
(Mund. 312, Svet 47), ‘And the soul, which is without the Lord, 
15 bound, because of bemg an enjoyer' (Svet. 1.8) and so on. 


COMPARISON 
Baladeva 


Interpretation absolutely differont He takes this sūtra as 
forming one adhikhatana by itself, concerned with demonstrating the 
eternity and infalhbility of the Veda. He thus does not take this 
stra us representing a prima facie view. Thus, this sūtra means,— 
according to him,—'(The Veda x) not (unauthoritative like the 
Nüámkhya and the rest), on account of (its) differonce (from them), 
(ue. because ib is a non-human origin unhke the Sàmkhya and the 
rest), (its) being so (ie its eternity) (as known) from the text ’+ 


PRIMA FACIE VIEW (concluded) 
SUTRA 5 


"Bur (THERE IS) THE DESIGNATION OF THE PRESIDING (DEITIES) 
ON ACCOUNT OF SPECIALITY AND FOLLOWING.” 


fer 


Vedanta-parijata-saurabha 


"But" in the texts, "The carth, spoke’ (Lait Sam 552, 32), 
“These sense-organs, disputing about self-supremacy, went to Brahma’ 
(Brh. 6 173) and so on, there ıs the designation of their presiding’ * 
deities, ‘on account of the specification’, mentioned in the passage. 
** Very well, let me enter inio these three divinities’ (Chand. 
03.29); and ‘on account of the following’, or entering, mentioned 
in the passage: ‘Fire, becoming speech, entered the mouth’ (Ait. 
249). 

Vedanta-kaustubha 


To the objection, viz : From the scriptural texts: ‘The earth 
spoke to him’ (Tait. Sam 5.62, 3), "The earth spoke’ (Sat. Br. 


1G4.B 2.1.4, p 18, Chap. 2. 

2 P, 76, line 9, val. 2. 33, RB, B. 

+ G.8.S, ed. reads "Jat-lat', meaning ‘their respective deities’, p. 24. 

5 R, SK, B. 9 Š, R, Bh, SE. 
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613, 41), “The waters spoke’ (Sat. Br, 64.3, 2%), * Those sense- 
organs, disputmg about self-supremacy, went to Brahma’ (Brh 
617), “They said to speech “Do you sing for us”? (Brh 1.3.2) 
and so on, it is known that of the eftects too are sentient; and hence 
they have no difference from the matcrial cause— 


Wo reply: The word ‘but’ disposes of the stated objection. 
There is no designation of sentience on the part of the effects, and 
so they cannot have Brahman for their material cause; but there 
w the designation of only the presiding deities of earth and the 
rest in the passages, ‘The earth spoke to him’ (Tait. Sam. 5.5.2, 3) 
and so on. Why? “On account of speciality and following ", 1¢. 
on account of the specification of the earth and the rest by the word 
‘deity’ in the passage ‘“Very well, let me enter into these three 
deities” ’ (Chand. 6.3.2), and on account of the specifications of the 
sense-organs by the word ‘deity’ in the passages “These cdeities, 
verily, disputing about self-supremacy’ (Kaug. 2.14), "These deities, 
verily, having known superiority m the vital breath’ (Kaus 2 14), 
as well as ‘on account of the followimg’ of fire and the rest as the 
presiding deities of speech and the rest, ie on account of the senp- 
tural mention of following, or entering, in the passage: ‘Fire, becoming 
speech, entered the mouth,—the sun, becoming sight, the eyes 
(Ait, 24) Hence the world heing different from Brahman, Brahman 
1s not its material cause. 


COMPARISON 
Baladeva 


Literal interpretation same, bul import different, since he takes 
this Sütra as an adhikarana by itself, not laying down a prima facie 
view, but the correct conclusion, Thus, the Sütra means according 
to him “(If it be objected: How to reconcile {he absurd sayings of 
the Vedas, such as ‘Tire willed to he many’ and soon!). We reply : (In 
those passages) there is the designation of the presiding (deities) (of 
fire and the rest), on account of speciality and followmg (1.0. entering 
into) ".3 


— — ————— À— —— ———— — — 


1 P, 505, line 12. 
2 Op. cit, line 9. 
3 Q.B. 2.1.5, p- 18, Chap. 2. 
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CORRECT CONCLUSION (Sutras 6-7) 


SUTRA 6 
" Bur (rr) IS SEEN." 


Vedàünta-parijáta-sautabha 


With regard to it, we reply: “It is seen ? that there is the origin 
of hairs on the head and so on from a person from whom they are 
different, and of dung-beetles from the cow-dung from which they are 
different. Hence ıt is not to be said that the universe, because of 
being different from Brahman, has not Him as 118 material cause. 


Vedanta-kaustubha 


The author points out that such a prima facie view is based. on a 
fallacious reason (viz. ‘on account of difference’). 

The word “but” is for disposing of the pruma facie view The 
statement that this universe has not Brahman as its material cause 
on account ot being different from Hum, 1s not tenable, since it ‘is 
seen " that there is the origin of nails, body-haivs and the rest from a 
person from whom they are different, and that of the dung-beetles 
hom the cow-dung, from which they are diferent, —on account of 
this, —this 18 the sense. 


COMPARISON 
Baladeva 
luterpretation same, but he takes this sübra as forming an 
adhikurana by itself. 
CORRECT CONCLUSION (end) 
SUTRA 7 


"lr if BE OBJECTED THAT (IN THAT CASE THE EPFEOT MUST BE) 
NON-EXISTENT (WE REPLY :) NO, ON ACCOUNT OF THERE BEING A 
NEGATION MERELY " 


Vedanta-parijata-saurabha 


If it be objected: If the effect be different from its material cause, 
it must be “non-existent ” prior to 1ts ongmation,—(we reply.) No 
such objection can be raised, “on account of there being a negation 


[sc, 2, 1. 7 
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merely ", in the previous aphorism, of the rule that there 15 a similarity 
between the material cause and its effect in every respect 


Vedanta-kaustubha 


If it he objected: Having admitted an absolute similarity between 
the material cause and its effect in the aphorism: ‘(There is) no 
(having Brahman for its cause) on 105 part, on account of difference ° 
(Br. Si 2.1.4), it has been objected by the opponent that the world 
being different from Brahman, He is not its material cause with a 
view to disposing of that objection, it has been established in the 
aphorism. ‘But (it) is seen’ (Br Sü. 2.1 6) that there can he a cause- 
effect relation even between two different objects. Wath regard to 
it, the question is whether prior to creation the universe was non- 
different from its cause, or different. What is your opinion? If you 
suy. Non-difterent,—then, just as the origin of a different worl 1s 
admitted, like the origin of hairs on the head and body haus hom a 
person from whom they are different, so why there may not be the 
origin of a smilaı world, lke the origm of a gold-bracelet and. the rest 
from gold ? 

Tf you sav: Different,—then, the world must have a matenal 
cause different from Brahman, aud hence pradhina must be the 
cause of the world. Lf it be said that this cannot be admitted, as 
pradhàna has been already refuted,—(we point out) in the texts. 
t Brahman t 15 one only, without second’ (Chiind. 6.2.1), ‘There 
was, verily, Narayana, the une’ (Maha, Up. J 2), "Then there was 
Visnu, Hari alone, without parts',—there 1s the mention of a single 
reality; and hence, it follows Chat there was the absence of anything 
else prior to creation. Therefore, the world must be non-existent 
prior to creation. 


(Here ends the original prima facie view ) 


(Author's conclusion.) 

(We reply: ‘No’. Why? “On account of there being a 
negation merely." The aphorism ‘But (it) is seen’ (Br. Si. 2.1.6) 
negates merely,—by way of mentioning the difference between the 
material cause and its effect,—the rule, admitted by the opponent, viz. 
that there is similarity between a material cause and its effect in every 


1 The word ‘Brahman’ is not included in the original text, 
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respect: but 1t never establishes any difference between the two in 
every respect Henco, because of having Brahman as its soul, the 
universo 15 existent even during its causal state. 

Or an alternative explanation of the phrase “On account of 
there being a negation merely ". The statement, viz ‘The universo 
is non-existent’ is a negation merely, ie without any meaning, m 
accordanee with the scriptural text. ‘“ The existent alone, my dear, 
was this m the heginning? ` (Chand, 6 2.1) 


COMPARISON 
Samkara 


Interpretation different, viz * ‘If it be said that (the effect) is 
non-existent (prior to its actual creation), (we reply) No, smce (it) 
is a mere negation (without an object to be nogatived)'. That is, 
the negation by the opponent, viz. . ‘The world 1s non-existent’ has 
no object, for it certainly cannot have for its object tho existence of 
the effect prior to 1ts actual creation, as the effect always oxists m its 
cause, whether before or after its actual creation ! 


PRIMA FACIE VIEW (Sūtra 8) 
SUTRA 8 


“ON ACCOUNT OF THERE BEING THE CONSEQUENCE OF (BECOMING) 
LIKE THAT DURING DISSOLUTION, (THE DOCTRINE OF THE CAUSALITY 
OF BRAHMAN) IS INCONSISTENT,” 


Vedánta-pàrijata-saurabha 


An objection 1s raised: As at the time of dissolution, the causo, 
like the effect, will become non-sentient, the view that Brahman 1s 
the material cause of the universe is ' inconsistent ’’. 


Vedanta-kaustubha 


An objection is raised once more. 
Tt is objected. “Inconsistent ”, indeed, is the view which admits 
Brahman to be the material cause of the world—Brahman who 


1 S.B, LLT ‘Prahgedham Widam nüsya pratiscdhasya pratigedhyam astr’, 
p. 453. 
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possesses the attributes of sentience, mfimty, freedom from sins and 
the rest, and is established by the scriptural texts ‘Brahman w 
truth, intelhgence, mfinite” (Tait. 2.1), “Free from sms, ageless, 
deathless ” (Chand, 8.1.5, 8 7.1, 3; Maitri. 7.7), “ Who is omniscient, 
all-knowing” (Mund. 11.9, 2.2.7) and so on. Why’ “On account 
of there being the consequence of (becoming) like that during dissolu- 
tion.” That is, because “durme dissolution”, or during reabsorption, 
non-sentience, lunitedness, impurity and the rest will oceur on the 
part of the matorial cause as well, “like that", Le as on the part of 
the effect The sense is that during dissolution, the world, possessing 
non-semionce and the rest, and merged into ts materi canse in an 
order reverse to that of creation, Le merged mto Brahman, possessing 
the attribute of sentience and the rest, is sure to defile Him with its 
own attributes, as does butter-milk dropped in milk 


CORRECT CONCLUSION (Sütras 9-10) 
SÜTRA 9 


“Bor wo, ON ACCOUNT OF THERE BEING PARALLEL IN- 
STANOES." 
Vedanta-parijaita-saurabha 


6 


The reply is as follows: There is indeed no ' consequence of (be- 
coming) like that". Just as the evolutes of the earth do not defile 
wb when dissolved into it, so the universe, the evolute of Brahman, 
also does not. 


Vedanta-kaustubha 


The author refutes the objection. 

“But no", ie. no such consequence follows, and hence our 
view does not involve any inconsistency. Why?! An effect does 
not defile its materal cause with its own attributes when dissolved. 
mto it, there being parallel instances to this effect. Just as the evolutes 
hke bracelets, ear-rmgs and the rest, when dissolved, do not defile 
the lump of gold with their own attributos; and just as the evolutes 
of the earth, when dissolved into the earth, do not defile the earth 
with ther own attributes, so this universe, consisting of the sentient 
and the non-sentient, when dissolved into Brahman, does not, indeed, 
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defile Brahman, possessing the sentient and ihe non-sentient as His 
powers, 


CORRECT CONCLUSION (end) 
SUTRA 10 
“AND ON ACOOUNT OR OBJECTION TO HIS OWN VIEW." 


san 


Vedanta-parijaita-saurabha 


The Simkhya, maintaming a doctrine opposed to the Veda, 
cannot rame any objection, since the slated objections apply to his 
own view as well. 

Vedanta-kaustubha 


The author points out that the Simkhya cannot even object that 
there 1s any luconsisteney i1 our view which is based on the Veda, 

There 15 no inconsistency 1n our view based as it 1s on Scripture. 
It has been alleged by the Samkhya, unacquainted as he 1s with the 
settled conclusion of the Vedanta, firstly, that a cause-effect relation 
between Brahman and the world 1s inappropriate, as there is a 
‘ifference between the cause and the effect m this case, secondly, 
that, in ow view, the effect, becomes non-existent prior io creation, 
and thirdly, that Brahman becomes like the word durmg the tme of 
dissolution. All these objections are of oqual force against the 
Simkhya doctume as well. The sense 1s. The origin of the effect,— 
which possesses colour and the rest and possesses parts,—from pra- 
dhina, which is colourless and devoid of parts, 1s admitted. Hence, 
a cause-effect relation between pradhüna and its effects is inappro- 
priate, there heing here a difference between the cause and the effect. 
There being nothing gross prior to creation, the effect itself becomes 
non-existent; and during dissolution, prakrti, like the world, becomes 
gross, 

COMPARISON 


All others, except Baladeva, read. "sapaksa-dogàc ea" 1 


LSB 21.10, p. 8.5.7; Sri. B 2.1.10, p. 13, Part 2; Bh. B. 2.1.10, p. 91; 
SK. B. 2.1 10, p. 14, Parts 7 and 8. 
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SUTRA 11 


“Yr I BE SAID TITAT ON ACCOUNT ALSO OF REASONING HAVING 
NO SOLID GROUND, IT I5 TO BE INFERRED OTHERWISE, (WE REPLY ) 
IN THAT WAY, TOO, THERE WILL BE THE CONSEQUENCE OF NON- 
RELEASE" 

Vedànta-pàrijáta-saurabha 


On account also of ihe instability of reasoning, there 1 no 
inconsistency in the stated conclusion; since, if pradhüna and the rest 
he inferred to be the cause of the world by means of a strong reasoning, 
then a counter-argument is possible by means of another equally 
slrong reasoning. As there will be the “consequence of non-release 
thus also", owing to disagreement among the logicians, so, that alone 
which 1s mentioned m the Veda is aceeptable—this is established. 


Vedanta-kaustubha 


The word 'api" means ‘and’. There 1s no inconsistency im the 
stated conclusion, which is based on Seripture, There 1s inconsisteney 
in the Simkhya conclusion itself which 1s hased ou reasonmg, since the 
stated objections apply thereto, ‘on account also of reasoning having 
no solid ground", 1e on account of the instability of reasoning. The 
senso is that the thing inferred by one expert lomaan is set aside by 
another, proved to he otherwise by another,—on account of the 
instability of reasoning in this way. But the thing mentioned 1n the 
Vedanta ın the beginning and the end cannot be refuted oven by 
hundreds of reasomngs 

If it be objected. Even though, reasorunga like "un. account of 
difference’ 1 bo refutable, having no solid ground, yet in order that 
there may not be any infinite regress, it is perfectly proper to infer, 
in that way, a non-sentient material cause of the non-sentient effects, 
like the ether and the rest — 

(We roply:) “in that way too”, the primacy of reasoning is 
upheld, and hence the conclusion stated in the Veda is regarded as but 
of a secondary importance. As a consequence, non-release will result 
owing to the mutual opposition among Kapila, Kanada and the 
rosi It cannot be said that if victory be won hy one of them at 
some time or other, there will be no non-release as a consequence,— 


| Vide Br, St, 2.14 
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it being impossible for one among many persons to be evor-vietorious, 
If it be said that the Supreme Soul 1s such, you fall in with our view; 
so be happy by giving up reasoning which is opposed to the Veda, 

Thus the Lord Vasudeva, the sole topic of all the Vedas, bemg 
established to be the material cause of the world, no opposition, based 
on. reasoning which 1s opposed to the Veda is of any avail—this 18 
established. 


Here ends the section entitled “Difference” (3). 
COMPARISON 
Samkara 


He reads: "Vimoksa-prasanga" instead of “Anirmoksu-pva- 
sanga”. 
Rāmānuja and Srikantha 


They break 16 into two different sütras—viz. “Tarkapratisthinad. 
api" and "Anyathá . . . prasaügah "? 


Adhikarana 4. The section entitled "The Non- 
weceptaneeoftherest", (Sūtra 12) 


SÜTRA 12 


“ HEREBY THE REMAINING (PERSONS) TOO WHO DO NOT ACCEPT 
(TRE VEDA) ARE EXPLAINED (IE REFUTED).” 


Vedanta-parijata-saurabha 


“Hereby”, ie. by the refutation of the Sümkhya view, the 
remaining ones, Le, others who maantain a cause which is opposed to 
the Veda, too", are refuted, 


Vedinta-kaustubha 


Now, the author is extending the above refutation to the remaining 
views, 

“Hereby”, ie. by the above refutation of the doctrine of pra- 
dhàna as the cause of the world, “the remaining (persons) who do not 


1 S.B. 2.1.11, p. 468. 
3? Sri. B., p. 13, Part 2, SK. B., p. 14, Parts 7 and 8. 
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accept (the Veda) ", too, should be known to be refuted The word 
"&st&h" means ‘the remaining ones’, Le persons other than Kapila 1 
and Patafjali2. The word *"parigrahüh* means all who do not accept 
the Veda.3 

itis thus established that the doctrme of the causality of Brahman 
is not contradicted by ther views as well. 


Here ends the section entitled “The Non-acceptance of 
the rest ” (4) 


COMPARISON 
Samkara, Bhaskara and Srikantha 


According to them the word “sistiparigrahah’* means (the doc- 
trines like Atomism and the rest) which are not accepted by the wise + 


Adhikarana 5: The section entitled “Becoming 
the enjoyer”. (Sütra 13) 


SÜTRA 13 


“Ir If BE OBJECTED THAT ON ACCOUNT OF (DRAHMAN) BECOMING 
AN ENJOYER, (TIERE WILL BE) NUN-DISTINCTION, (BETWEEN 
BRAHMAN AND THE INDIVIDUAL SOUL), WE REPLY, IT MAY BN 
AS IN ORDINARY LIFE," 


ifm 


Vedànta-pürijata-saurabha 
If it be objected that if Brahman be the material cause, then 


Brahman Himself will become an enjoyer of pleasures and pains in 
the form of the mdividual soul, so that there will be no distinction 


1 The founder of the Sdmkhya doctrine. 
2 The founder of the Yoga doctrine, 

3 ‘This explains the compound: “‘distdparigrohah.”’. 

+ Hence they explam the compound as “Sistaih «parigralal" and not as 
Sugthüá ca aparigrahd$ ca”, a» done by Nimbérka, Sriniwdésa, Rämänuja ond 
Baladeva. Vide $ B. 2.1.11, p. 461; Bh. B, 2.1.12, p. 92; SK. B. 2.1,13, p. 18, 
Parts 7 and 8, j 
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between the enjoyer (viz. tho individual soul) and the controller (viz. 
Brahman) as well-known from the Veda,— 

(We reply:) In spite of there being a non-distinction, there is 
a distinction as well between the two, as between the sea and the 
wave, and between the sun and its ray. 


Vedàanta-kaustubha 


Now, having apprehended an objection once more, the author 
1s disposing of that here. 

Ifit he objected: If Brahman who 1s without an equal or a superior 
be tho matenal cause of the world, then there must bo no distinction 
between the enjoyer and the object enjoyed Why? “On account 
of becoming the enjoyer " That is, all effects whatsoever being non- 
different from their causes, the enjoyer, ie. the individual soul, will 
become the object enjoyed; and the object enjoyed, i.e. the body, 
the sense-organs and the sense-objects, will become the enjoyer; and 
hence, the distinction between the enjoyor and the object enjoyed, 
well-known in ordmary life and in the Veda, will not be possible on 
thus doctrine of the causality of Brahman. Moreover, there will not 
be any distinction between the enjoyer and the controller, because 
the group of enjoyers being non-different from the controller, the 
enjoyer will become the controller, and the controller, the Supreme 
Soul, will become the enjoyer. In ordinary hfe, to begiu with, the 
distinction between the enjoyer and the object enjoyed is well-known, 
thus ‘The individual soul is the enjoyer, the body and the rest are the 
objects enjoyed’, and in the Veda too, thus: “Eats the sweet berry” 
(Mund. 3.1.1; Svet. 4.6).  Sumlarly, the distinction between the 
enjoyer and the controller, too, is well-known m ordinary Ife, as œ 
evident from the conduct of the good who always regard their pleasures 
aud pains as depondent on the Lord, and in the Veda too; thus: “He 
alone makes one do good deeds” (Kaus, 3.8), “The soul which is 
without the Lord is bound, because of being an enjoyer” (Svet. 1.8) 
and so on. Thus, “on account of becoming an enjoyer, there is non- 
distinction”; and hence the doctrine of the causahty of Brahman 
cannot be accepted,—- 

The author states the correct conclusion in the words “It may be, 
as in ordinary life”. That is, on our view, too, there may, indeed, 
be a distinction between the enjoyer and the object enjoyed, as well as 
between the enjoyer and the controllor, “as in ordinary Lfe”, Tn 
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ordinary life, although pots, dishes and the rest, having the lump of 
clay as thoir material cause, bracelets, ear-rings and the rest, having 
gold as their material cause; foams, waves and the rest, having the 
sea as their material cause; and leaves, fruits and the 1est, having the 
tree as their material cause, ave all non-different trom their respective 
causes, there is still a mutual distinction amongst the particular 
effects themselves In exactly the same manner, there may be 
a mutual distinction botween the enjoyer and the object enjoyed, 
although they are non-different from Brahman, having Brahman 
as their material cause Similarly, m spite of their non-distinction. 
there may still be a distinction between the enjoyer and the controller . 
just as pots, dishes and the rest, though by nature non-different from 
the clay, as having no existence and activity apart from the clay, 
are yet by nature different, too, from the clay possessing as they do 
their own peculiar attributes which the clay lacks. The same should 
be known to be the case with the gold and bracelets and the rest too. 
Likewise, there 1s a natural relation of difference—non-difference 
between Brahman and the individual soul. There is, imdeed, no 
inconsistency here. Hence it is estublished that the doctrine of the 
causality of Brahman is not open to the above objections. 


Here ends the section entitled “Becoming the enjoyer (5). 


COMPARISON 
Samkara and Bhaskara 


Interpretation different, viz. they interpret the sūtra like Srini- 
vüsa, although while Srinivüsa understands the word “ bhoktrá- 
paiteh" to mean ‘ because the enjoyer will become the object enjoyed 
and vice vorsa, as woll because the enjoyer will become the controller 
and vice versa’, they understand it to mean only *hocause the enjoyer 
will become tho object enjoyed and vice versa’. Each develops his 
own peculiar theory in connection? 


ay —À—ÀMÀ— — -— — — —À A —— M — n —À 


1 Note the different interpretations given by Nimbdrka and STinwáaa. 


£ 


2 S.B. 2.1.13, pp. 461 ef seg.; Bh. B. 2.1.13, p. 92. 
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Adhikarana 6 The section entitled “The begin. 
ing” (Sütras L4-19) 


SUTRA 14 


“(THERE 15) NON-DIPFERENOE (OF THE EPYECT) FROM THAT 
(VIZ THE CAUSE), ON ACCOUNT OF (THE TEXTS) BEGINNING WIMI 
THR WORD ‘BEGINNING’ AND THE REST.” 


Vedanta-parijaita-saurabha 


There w “nondefference’” between the effect and the cause, and 
not absolute difference. Why? On account of the texts. ‘“The 
effect having its begmning 1n speech, 1s a name, the reality 1s just the 
clay”? (Chand, 6.1.45, '' Alb this has that for xs soul. That is 
irue . . . Thou art that" ' (Chànd. 6.8.7, 6.9.4, 6.10.8- 
6.16.3 2), “ All this, verily, is Brahman ” (Chand 3.14.1 9). 


Vedanta-kaustubha 


In the first chapter, Brahman has been described many times as 
different from the sentient and the non-sentient, in order that there 
may be a proper discrimination between the peculiar natures of these 
three realities respectively. Here, on the other hand, the non- 
difference of the world, the effect, from Brahman, the cause, resulting 
from the absence of separate existence, activity and the rest (on the 
part of the former), has been established under the aphorism. “If 
it be objected that (in that casc the effect must be) non-existent, 
(we reply:) no, on account of there being a negation merely " (Br 
Ni. 2.1 7) and so on. Now, with a view to confirmmg the stated 
conclusion, the author 1s refuting tho view of the Vaisesikas who hold 
that the effect 1s not non-different from the cause, but is something 
which, originates (Le. is an absolutely new creation).5 

The compound (“lad ananyatvam ") is to be explained as follows: 
There 1s non-difierence between the two, viz. the cause and the effect, 
or, there is non-differenee of that, viz. the world, the effect, from 


1 $, R, Bh, SK, B. 2 $, R, Bh, SK, B. 3 R. 
4 Vido e.g. V.K. LLI, p. 11; 1.118, p. 32; 1.1.22, p. 36; 1.2.3, p. 50, ote. 
K 8.8. 


5 This is the doctrine of Asat-káryya-vada. 
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Brahman, the cause; or, there 15 non-difference of the eltect from that, 
viz. the cause That 1s, the effect, which 1s of the form of the sentient 
and the non-sentient, which is hmited, has many names and forms, 
and 1s dependent, is non-different from Brahman, the Supreme 
Cause, possessing the sentient and the non-sentient as His powers, 
unlimited, denoted by words hke ‘one’, ‘without w second’ und so 
on, capable of abiding voluntarily m the causal state and m the effected 
stato, and prior to the entire uutverse. The author states the proof 
with regard to it m the words. “on account of (the texts) beginnimy 
with the word ‘beginning’ and the rest’. (The compound "&ram- 
bhana-Sabdüdibhyah" uw to be exphuned thus:) The texts of which 
the beginning 18 the word ‘beginning’, on account of them. That 15, 
on account of the texts. ‘‘‘The effect, having its beginning in speech, 
is a name, the reality 1s just the clay”’ (Chand 60.1.4), ''! The exis- 
tent alone, my dear, was this m the beginning, one, without a second" 
(Chand. 6.21), ‘““He thought, ‘May I be many’, may I procreate” 
He created the light’ (Chand. 6.2.3), ‘All that has this for its soul. 
That is true. That is the soul. Thou art that" (Chànd 6.87, 
ete.), “All this, verily, is Brahman, emanating from Him, disappearing 
into Him and breathing m Him” (Chand. 3.14.1), “That wa» 
unmanifest then. It became manifest by name and form” (Brh. 
14.7) and so on. There are many texts of such kinds which establish 
the non-difference of the world, the effect, from Brahman, the cause, 
but which are not quoted here for avoiding prolixity. 

Among these, the meaning of the text beginning with the word 
' beginning! (àrambhana) 1s as follows. 

The Chandogas, having made an initial statement to the offect 
that through the knowledge of the material cause there arises the 
knowledge of all the effects, in the passage: ' '' Whereby the unheard 
becomes heard, the unthought thought, the unknown known""' 
(Chand. 6.1.3), state a parallel instance to establish 16, in the passage: 
‘Just as, my dear, through one lump of clay, everything made of 
clay may be known,—the effect, having its beginning in speech is a 
nume, the reality is just the clay”? (Chiind. 6.1 41). That is, just 
as ‘through one lump of clay’ being known as clay, ‘everything made 
of clay’, ie. the group of the evolutes of clay, may be known, since 


1 Tho passage is “Yathd sauna ! ekena mripundena sarvam mramayam 
vijdtam sydt, udcdrambhanam vikáro ndmadheyam myttikety eva satyam”. 
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they are all made of clay;—for such a group of evolutes ‘has its 
beginning in speech’, ie. 1s designated by specch. Speech is of two 
kinds: ‘effect’, ic. meanmg, and ‘name’, ie word. The function 
of speech rests on these two, viz meanmg and word, c.g. we say: 
‘etch water by the pot’. Hence, ‘the truth’ w that the evolute, 
characterized by having a broad bottom and resembling the shape of 
a belly, having the name ‘pot’, and conducive to the function of 
fotching water and so on, is ‘just clay’. That is, the view that the 
effect 15 different from the cause, on account of the difference of 
individuahty and conception, is meorrect, for ib is not possible to 
attribute the mdividuality or the conception of a pot to the wind 
and the rest which are difforent from clay.! If the effectis to origmate 
from the non-existent simply, then that would lead to the ongin of 
everything everywhere, as well as to the futalty of the activity of 
the agent. So desist from further arguments 


COMPARISON 
Samkara 


Each commentator develops his peculiar theory in this connection. 
Samkara understands the word “Ananyatva” as absoluto identity, 
interprets the word 'vücárambhana' to mean ‘that which begins 
from speech only, but does not exist 1n reality’, and thereby develops 
has theory of Vivarta at great length 2 


Ramanuja 

He understands the word “ananyatva’’ as non-difference, like 
Nunbarka, but connects 16 with his pecuhar doctrine of the soul-body 
relation between Brahman and the universe. He interprets the 
phrase: “vacirambhana” as follows: ‘vācā’ means: on account of 
speech, ie on account of activity preceded by speech; ‘rambhana’ 
means: what is touched. Hence the text means. On account of 
speech, (ie. for the sake of certain activities, like the fetching of 


1 1f the effeet were absolutely different from ats cnuse, then auy and every- 
tung, e.g. wind, might very well have beon conceivod to be a pot. But this is 
never the cage, since clay alone, and nothing else, 1s concerved to be so. 

3 "Paiva kevalamasti . . . . natu vastu-vritena vikdi ah kasod asti”, 
etc. S.B. 5.114, p. 464. 

9 Sii, B, 9.1.13, pp. 38, 42, Part 2. 
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water and tho rest,) there is touched (by the clay) an effect and a 
name; Le. clay is transformed into a particular effect having a special 
namo, in order that a certam activity may be accomplished. 


Bhaskara 


He, too, understands the word “ananyatva” as non-differonee 
He criticizes the Samkarite view at length and. insists on the reality 
of difference, and interprets the phrase “viciramhhana’ like 
Srinivüsa. 


$ 


Srikantha 


He, too, understands the word "ananyatva" as non-difference 3 
He explains the phrase “vacéirambhana” m the next sūtra, and gives 
two alternative explanations, viz. “That which 1s tho beginning, 1e. 
the cause, of speech, ie. of speech and practical activity".* Hence, 
the text means that an effect (viküra) is a name (n&ma-dheya) which 
is the cause of speech and practical activity, ie. of such expressions 
‘Fetch water in a pob’ and so on. The second explanation is: “That 
which has speech for 1ts beginning’’.6 Hence the text means that an 
effect (viküra) is simply the object of such expressions ‘This is a pot’, 
ie a special condition the clay has assumed for practical purposes, 
but 18 not a separate substance from the clay 


SUTRA 15 


“AND BECAUSE OF THE PERCEPTION (OX THE EFFECT) ON THE 
EXISTENOE (OF TIE CAUSE)." 


Vedanta -parijata-saurabha 


Thore is non-difference between the cause and the offect, because 
the offect is perceived, only when the cause is existent. 


1 = Arabhyate Glabhyate spysate,” ete. Sri. B. 2.1.18, p. 40, Part 2. 

3 Bh. B. 2 1,14, pp. 93 et seg. 

3 SK. B. 2,1.15, p. 92, Parts 7 and 8. 

4 “Vdedyah | abhilapürtha-kriya-ripa-vyavahürsya — niépádakass  Bbhuvate 
Op. oi, 2.1 16, p. 23, Parts 7 and 8. 

5 Vàgürambha-visaya-mütram. Op, cit. 
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Vedanta-kaustubha 


For this reason also, says the author, there 1s non-ditference 
between the effect and the cause 

Whence is 11 known that there 1s non-difference between the effect 
and the cause? ‘Because tho effect 13 perceived, only when the cause 
18 existent, in accordance with the scriptural text ‘ “These bemgs, 
my dear, have the oxistent as their root "^ * (Chand 6.8 4). 


COMPARISON 
RamAnuja, Srikantha and Baladeva 


They mterpret the süira in just the opposite way, viz. " And. 
because of the perception (of the cause) on the existence (of the effect) " 
That is, the gold, which 1s the cause, is perceived when tho ear-ring 


is present. That is, the gold alone is perceived in the ear-ring, and 
not the clay. 


SÜTRA 16 
“AND ON ACCOUNT OF THE EXISTENCE OF THE POSTERIOR.” 


Vedanta-parijata-saurabha 


“On account of the existence " of the effect,—belonging to a pos- 
torior time,—in the cause, owing to the designation of their co-inherence 
in the text: “Brahman, verily, was this in the beginning” (Brh. 
1 4.10 2), there is non-difference between the effect and the cause. 


Vedanta-kaustubha 

For this reason too, thero is non-difference between the effoct 
and the cause. 

“Qn account of the existence" of the effect, —which is “posterior” 
and denoted by the term ‘this’,—in the cause, owing to the designation 
of their co-inherence, in the texts * “The existent alone, my dear, was 
this in the beginning”’ (Chand. 6.2.1), “Brahman, verily, was this 


1 Sri B. 2.1.16, p. 46, Part 2; SK. B. 2118, p. 22, Parts 7 and 8; GB 
2.1.15, p. 45, Chap. 2. 


2 Not quoted by others. 
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in the beginning" (Brh 1 4.10), the non-difference between the effect 
and the cause is definitely ascertained 


COMPARISON 
Ramanuja and Srikantha 


This is siitra 17 m both They read “aparasya’ in place of 
"avarasya" and take 16 to mean ‘an effect’.1 


SUTRA 17 


"lr Iv BE OBJECTED THAT ON ACCOUNT OF THE DESIGNATION or 
WHAT (8 NON-EXISTENT, (THE EFFECT IS) NOT (EXISTENT PRIOR 
TO CREATION) (WE REPLY:) NO, (SUCH A DESIGNATION Is) ON 
AOOOUNT OF A DIFFERENT ATTRIBUTE, THIS I$ KNOWN FROM THE 
COMPLEMENTARY TEXT, FROM REASONING AND FROM ANOTHER 
TEXT" 

Vedanta-parijata-saurabha 


“If 1t be objected that on account of the designation of what is 
non-existent” in the passage. “The non-existent, verily, was this in 
the begmning" (Chand. 3.19.12), the effect does not exist prior to 
creation,— 

(We reply:) “no”. There is such a designation because of the 
subtleness (of the world pror to creation). Whence is this known ? 
“from the complementary passage,” viz. “That was existent '' 
(Chand. 3.19.13), ‘‘from the reasoning”, viz. if a previously non- 
existent effect docs indeed arme, why is there no origin of a barley- 
sprout from fire? “and from another text”, viz. ‘The existent alone, 
my dear, was this in the beginning* (Chand 6.2.1 4). 


Vedanta-kaustubha 


If it be objected: The doctrine of pre-existent effect is not a 
more reasonable one. Why! On account of the designation of its 


Sui. B. 2.1.17, p.47, Part 2; SK. B. 2.1.17, p. 28, Parts 7 and 8. 
E , Bh. Correct quotation: “Asad eva", Vide Chand. 3.19.1, p. 175. 


fst. 2 1.17, 
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non-existence prior to creation, in the text: “The non-existent, 
verily, was this in the beginning” (Chand. 3.19 1),— 

(We reply‘) “no”, why? Because there is “such a designation" 
“on account of a different attribute”, That is, the attribute of having 
name and form unmanifest is different trom the attubute of having 
name and form manifest, and 1b 18 because of this different attribute 
thet the world is designated thus in the text: “The non-existent, 
verily, was this m the beginnmg” (Chind 319.1), but is never 
denoted to be non-existent by nature 

If it be asked Whence is this known? We reply: ‘Fiom the 
complementary passage.’ For the complementary passago: “Thai 
was existent" (Chand. 3191), refers to the topic of our discussion, 
viz. the world, by the term ‘that’ and from this 1t is known that the 
term ‘non-existent’ in the begmrmng denotes the subtle realty with 
name and form unmanifest. 

The author states another reasou for the pre-existence of the 
effect, viz “From reasonmg" That is, the existence of the effect 
is ascertained from reason as well. To the question: What xs that 
reason whereby the existence of the effect 1s ascerlamed? We reply: 
On our view, names and forms, knowable by means of the evidence 
of direct perception and. the rest, are all real, on account of being 
perceived. An agent, viz a potter, makes a pot out of a lump ot 
clay that is existent Here, like the lump of clay, the existence of the 
pot, too, is known from direct perception, Hence, the activity of 
the agent, too, is not useless. If it be objected that us the pot already 
exista, like the lump of clay, the activity of the agent has no meaning ,— 
(we reply.) not so, since its purpose 1s simply manifestation. The pot 
which was unmanifest before is made manifest, hence the activity 
of the agent is not uscless. The names and forms, mentioned in the 
Veda, are used just as they were before? It should bo known that, 
on our view, the conventional usage of names and (orms is nob un- 
precedented. The origin of a non-existent effoct, on the other hand, 
does not fit in, since the origin of a barley-sprout from fire is never seen. 
It cannot be said that although fire has no power of producing such. 
an effect, it has, nonetheless, the power of producing sparks,— 
for, in an effect, produced from gold and the rest of a known weight, 


* Vide V.K 1,3 28-30, 


[sU. 2 1. 17. : 
ADR. 6.] VEDANTA-KAUSTUBHA 295 


a different weight is never found. Likewise, the sparky of fire, 
which are its evolutes and known through the evidence of direct 
perception, are perceived by all,—there bang no evidence for the 
imaginary doctrine of a power producing unprecedented. objects 
Hence the doctrine of a non-existent effect 2 is unreasonable, Tha 
activity of the agent, too, is meaningless on this view, since the 
activities of an agent in connection with the making of a pot,—viz. 
digging earth, pounding it, placing it and so on,—all relate to the 
material cause In the absence of the material cause, with regard 
to what should the agent act, seeing that the effect, viz the pot and 
the rest, are not produced then, and that, im that ease, the cunse- 
yuence will be the origin of the pot through more activity, even in the 
absence of the lump of clay? All this should be considered by the 
WISG 

The manifold controverses with regard to this pomt sure not 
mentioned here for fear of unduly tiring those who desire for release. 
In the case under discussion, on the other hand, since Brahman 
possesses infinite powers, everything 1s unobjectionable. 

The author states once more another reason for the existence 
of the effect, thus “And from another text”. The other text is the 
text aptly teachmg the pre-existence of the effect, viz. ' “The existent 
alone, my dear, was this in the beginung "' (Chand. 6.2.1), which is 
other than the above quoted text, viz: ‘The non-existent, verily, 
was the beginning” (Chand 3.19.1) Because of this too, it 1s the 
(pre-) existent offect alone that omginates,—this 1s the sense 


COMPARISON 


Samkara, Bhaskara and Baladeva 


They break this sūtra into two different sütras, viz. “Asad- 
vyapadesat . . vaikya-seyit” and “Yukteh sabdüntarüo ea ”.3 
Interpretation same. 


1 Le. the weight of the gold ear-ring is the same as that of the gold from 
which ib is made, ‘This shows that the causo and the effect are non-different. 

& Asat-kdrya-vada. 

3 S.B. 2.1.17 and 18, p. 475; Bh. B. 2.1.17 and 18. 100, 101; G.B. 2,117 
and 18. 
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SUTRA 18 


“AND LIKE A PIECR OT CLOTH,” 


Vedanta -parijata-saurabha 


Just as a piece of cloth 1s at first rolled up, and afterwards spread 
out, so is the universe. 


Vedànta-kaustubha 


The sense is: Just as a piece of rolled up cloth, although not known 
to be a piece of eloth, does not, for that reason, become non-existent, 
but 1s indeed existent, existing in a different form, and when spread 
out once more, is known to be a piece of cloth,—so, indeed, prior to 
creation, the umverse remains existent indeed, though not known 
to be a universe, having its name and form unmanifest; and 18 clearly 
known as the universe at the time of creation, having its name and 
torm manifest, Just as the drawn forth limbs of a tortoise are not 
perceived, even though existent, but do not become non-existent 
thereby and are known when stretched out again; and just as the 
banyan tree, existent in the seed at all times indeed in a subtle form, 
is manifested in a gross form, so it is the pre-existent universe alone 
which originates, in accordance with the Mah&-bhárata passage: 
“Just as a tortoise, having stretched out its limbs, draws them in 
again, so the soul of beings, having created bemgs, destroys them 
again” (Mahi 12.70726-7073a1) and the Visnu-purana passage 
“Just as a gigantic banyan treo 18 contained m a small seed, so 18 


the entire universe in you, the seed, during (the state of) contraction 
(viz dissolution)”, (V.P 1 12.666—67a 2.) 


SUTRA 19 


“AND JUST LIKE THE VITAL-BREATH AND THE REST,” 


Vedanta -parijata-saurabha 


Just as the vilal-breath, having the prüna, ap&na and the rest, 
controlled by breath exercises, ete. remains in its real form; and 


1 P. 615, Hines 24-25, vol 3. Reading: "srstümi harate". Vanhgavasi ed. 
also, p. 1571. 


2 P. 108. 
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when the control removed, 1s instantly known m those respective 
fornis,—so here too 
Vedanta-kaustubha 


The sense is Just as the vital-breath, having modes like the 
prüna, apana and the rest, controlled by breath exercises, is existent 
indeed, though not known in the special forms of the prüna, apäna 
and the rest, and when freed from the control 1s known clearly in 
those respective forms,—so the effect, with its name and form wn- 
manifest prior to creation, 1s not known through those respective 
names and forms Hence it is established that the world is trye like 
Brahman, having Him for its materal cause, and 1s non-different 
from Brahman, though different from Him, 


Here ends the section entitled “ The begmuing" (6). 


Adhikaiana 7. The section entitled “The desig- 
nation of another". (Sütras 20-22) 


PRIMA FACIE VIEW (Sūtra 20) 
SÜTRA 20 
"ON ACCOUNT OF THE DESIGNATION OF ANOTHER, THERE IS THE 


CONSEQUENCE OF FAULTS LIKE NOT DOING WHAT IS BENEFICIAL 
AND THE REST." 


Vedanta-parijata-saurabha 
An objection is raised. Since on the doctrine of the causality of 
Brahman the individual soul is established to be Brahman in the pass- 
age: “This soul 1s Brahman” (Brh. 2.5.91), there result “faults 
like not doing what is beneficial and the rest” by reason of Braliman’s 
creating the world, which is an abode of all miseries 


Vedanta-kaustubha 


The view that there is an absolute difference between the cause 
and the offect has been disposed of above. Now, since there can be no 


ma cep nt arene rae 


18. 8K, 
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suspicion of an absolute non-difference between the Sentiont Bemy 
and tho non-sentient, the author is here refuting only the view of those 
who suppose that there is an absolute identity between Brahman 
and the individual soul. ! 

If may be objected: If Biahman be the creator of the world 
which m the site of the three kmds of miseries, there must be the 
"eonsequeneo of the fault of not doing what is beneficial". By the 
term “and the rest” (in the siitra) the fault of doing what is not bene- 
ficial is understood. Why? “On account of the designation of 
another,” ie. on account of the designation of the individual soul as 
Brahman in the passage: ‘“ Thou art that”? (Chànd 6.8.7; 69.4, 
ote), ^ "Thus soul is Brahman” (Brh. 2.5.9) and so on. The sense is 
that the transnugratory soul, performing good and bad deeds and 
undergoing threefold pains, 1s not other than Brahman. Hence 
the stated faults must result on the part of Brahman, not subject to 
transmagratory existence 

COMPARISON 
Baladeva 


This is sütra 21 m hus commentary. Like Nimbürka, Baladeva 
too begins a new adhikarana here, but unlike Nimbürka continues 
it up to sütra 33 (32 m Nimbarka). He takes this adhikarana as 
concerned with showing that the Brahman, and not the individual 
soul, is the cause of the world. Thus, first, he takes this sütra as 
setiing forth the correct conclusion and not a prima facie view (as 
according to Nimbiirka), thus: “There will be the consequences of 
faults like not doing what i$ beneficial and the vest from the designation 
of another (Le. if the individual soul be designated as the creator 
of the world)".* That is, if the individual soni were the creator of 
the world, it would not have created a world so full of miseries. Hence, 
Brahman, not the individnal soul, must be the creator. 


t Le. the author 1s not trying to remove the suspicion of an absolute non- 
difference between Brahman and the material world,—smce none 18 so foolish 
as io suppose that a Sentient Bemg and non-sontient object may be absolutely 
identieal—but he is disposing only of the not unnatural belief of an absolute 
identity between Brahman. and the individual soul 

2 G.B, 2.1.21, pp. 52-53, Chap. 2. 
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CORRECT CONCLUSION (Süiras 21-22) 
SÜTRA 21 


"Bur (BRAHMAN IS) SOMETHING MORE, ON ACCOUNT OF ‘THR 
INDICATION OF DIPFERENCE " 


Vedàünta-pàrijàta-saurabha 


The refutation of this is as follows. 

We hold. that the creator of the world w Brahman, who is "some- 
thing more” than, te superior to, the embodied soul, the enjoyer 
of pleasure and pain. “On account of the designation of difference ” 
in the passage "Who rules the soul within” (Sat. Br. 14.6.7, 30 1), 
there 1s no absolute non-differenee between the two. Hence there 
cannot result the fault of not doing what 1s beneficial 


Vedanta-~kaustubha 


With regard to this prima facie view, the author states the correct 
conclusion. 

Tho word “but” disposes of the prima facie view. Since we hold 
that Brahman,—omuiscient, omnipotent, the Lord of all, without 
an equal or a superior, and the one identical material and efficient 
cause of the worlds "something more", ie. superior to the 
embodied soul, the question of not doing what is beneficial does not 
arise. The reason of His hemg something mote is stated in the phrase: 
“Qn account of the indication of difference”, 1e. on account of the 
indication of a difference between Brahman and the individual soul 
in the passages: 5^ O, the self, vorily, should be seen”? (Bri 24.5: 
45.6), "The knower of Brahman attams the highest" (Tait. 2.1), 
‘Who rules the soul within! (Sat. Br, 14.6.7, 30). The senso is 
this: Just as m tho passage: “All this, verily is Brahman’ (Chind. 
3.14.1), ıt being hnpossiblo for the group of the non-sentient to be 
non-different from Brahman, its difference from Brahman is admitted 
by the phrase ‘emanating from Him’ 2 so 1t being impossible for the 


1 P 1074, line 18. R. 
2 Tho passago s+ “AlL this, verily, is Brahman, emanating from Him, 
disappearmg into Him and breathing in Him " (Chand, 3.14.1). 
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individual soul, too, io be by nature non-different from Brahman 
on the authonty of the stated scirptural text designatmg difference, 
it is declared to be non-chfferent from Brahman, by such texts like 
“Thou art that”? (Chànd. 6.8.7, etc.), only as having no existence 
and activity independently of Brahman, but not by nature Thus, 
on account of the designation of difference, in spite of there being 
a non-difference between the two, faults lke doing what 18 not bene- 
ficia] do not arise 
COMPARISON 
Samkara 


Interpretation same, but m conclusion he adds, as usual, the 
explanation that it 15 only from the empirical point of view that we 
can speak of creation of a difference between the individual soul and 
Brahman, but from the transcendental point of view no question of 
creation arises at all! 


CORRECT CONCLUSION (end) 
SUTRA 22 


“AND (THE INDIVIDUAL SOULS ARE) LIKE STONES AND THE REST, 
THERE IS IMPOSSIBILITY OF THAT" 


Vedanta-parijata-saurabha 


Iske the diamond, the lapis lazuh, the ruby and the rest which. 
ure the modifications of the earth, the individual soul, though, non- 
different from Brahman, 1s also different from Him, possessing, as 1t 
does, some peculiar qualities of its own. Hence, the allegation by 
the opponont is an "impossible? one. 


Vedanta-kaustubha 


Moreover, just as in ordinary lfe, the stones like the diamond, 
the lapis lazuli, the ruby and the rest which are modifications of the 
earth, though non-different from the earth a» consisting m earth, 
are yet different from the earth, possessing, as they do, their peculiar 
natures,—so is the case here. By the term “and the rest" the 


1 “Tatra kuta eva srih, kuto và hita-kdranddayo dosáh1" S.B. 2.1.22, 
p. 484. 
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modifications of the tree, such as the leaf and so on, me to be 
understood That is, just as the leaf, though non-different trom the 
tree, 18 yet not the tree, so 1s the case here. Or else, by the term “and 
the rest", the ray of the diamond and the rest 1s understood, Tor the 
ay, though non-different from the dimond, ete., is yet found to 
be different. Hence, just as the ray, though non-different from its 
substratum, is yet different from it, so it is appropriate to hold that the 
enibodied soul is by nature different from Brahman, though iis at the 
same time non-different {rom Him as having Him for its soul. Hence, 
the respective difference between what is subject to trnnsnugratory 
existence (viz the mdividnal soul) and what is not, (viz, Brahman) 
being thus established, there is no inconsistency here. Hence “there 
is impossibility of that", re. there 1s no possibility of faults like 
not doing what 1s beneficial and the rest, as alleged by the opponent. 
Thus, it is established that there no contradiction is involved m onr 
view. 


Hence ends the section entitled “The designation of another ” (7), 


COMPARISON 
Ramanuja 
This is sūtra 23 m Ramanuja’s commentary Interpretation 
different, viz. “Just (as ıt 1s impossible for non-sentient objects) hke 
stones and the rest (to be identical with Brahman, so) there is the 


unpossibility of that (viz. of an identity between the individual soul 
and Brahman)’’.1 


Srikantha 


This is sūtra 23 in Srikantha’s commentary too. “(Since the 
individual soul, possessed of little knowledge, is declared to be belonging 
to an absolutely differont category from Brahman, the omniscient), 
just as (non-sentient objects) like stones and the rest, there is the 
mpossibility of that (viz. of an absolute identity between the individual 
soul and Brahman).’’ 2 


et m et nate MÀ teh m e 


2,1,23, p. 53, Part 2 
.28, p. 32, Parts 7 and 8. 
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Baladeva 


This is sūtra 23 in lus commentary. “(Since the mdrvidual soul, 
though sentient, is dependent) like (non-sentient objects like) stones 
and the rest, there is Lhe impossibility of that (viz. of the individual 
souls being the creator of the world).”” + 


Adhikurana X: The section entitled “The Obse:i- 
valion of Collection". (Sutras 23-24) 


SÜTRA 23 


“Ir iT BE OBJECTED THAT ON ACCOUNT OF THE OBSERVATION OF 
COLLECTION, (BRAHMAN IS) NOT (THE CREATOR OF TIM WORLD), 
(WE REPLY:) NO, FoR (HE TRANSFORMS HIMSELF) LIKE MILK," 


Vedanta-parijata-saurabha 


If 1t he objected that “on account of the observation of the col- 
lection” of many implements by potters and others, Brahman, who 
is without any extcrnal implement, is not the cause of the world— 
(we reply:) “no”, since Brahman transforms Himself “hke milk”, 
possessing, as He does, powers peculiar to Hun alone. 


Vedanta-kaustubha 


The objection, viz. 1f the universal Lord, possessing the sentient 
and the non-sentient as His powers, the soul of all, and without an 
equal or a superior, be the creator of the world, there arises the faults 
like not doing what is beneficial and the rest, has been refuted above 
on the ground that the individual soul, though non-different from 
Brahman as having Him as its soul, is yet subject to transmigratory 
existence as subject io beginningless karmas, and thus different from 
Him by nature. Now, the author is disposing of the following objec- 
tion, viz. thai Brahman is not the creator of the world on account 
of the absence of the cullection of external implements. 

The words "and the rest” are to be supplied from the last 
aphorism, The word “for” denotes the reason. 


1 GB. 2.1.23, p. 56, Chap. 2. 
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Tf 1t be objected. In ordinary life, it is always found that external 
implements hke stick and so on are employed. for the produetion of 
effects like pots, ete. Hence, Brahman who has no helpers, is not 
the creator of the world To the question’ Whence 1s this known / 
We reply. That Brahman 1s without any helpers is definitely ascer- 
tained from the following texts, designating the impossibility of the 
existeuce of any kind of agent in the heginning: * “The existent: alone, 
my dear, was this m the beginmng, one only, without a soeond"' 
(Chind, 6.2.1), ‘There was, verily, Nürüyana, the one? (Mahi Up. 
1.2), “ Then there was Visnu, Hart alone, the absolute ",— 

(We reply.) "^no". Why? "Because" Brahman is “like milk" 
Just as 1n ordinary hfe milk, water and the rest are transtormed into 
the form of effects like sour milk, 106 and so on,—there 1s no external 
implement here,—so Brahman, possessed of the sentient and the non- 
sentient as His powers, 1s capable of bemg the one identical materal 
and efficient cause of the world through Hus very nature He has , 
not to depond on the collection of accessories for creating the world, 
as declared by the text: “Supreme is His power, declared to be mam- 
foll; natural is the operation of His knowledge and power" (Svet 
6 8). 

Whey, on the other hand, is sometimes mixed with milk, simply 
for giving a certain flavour to 1b, and not for making it turn sour,! 
because we find that milk turns sour even when whey is absent from 
it, and that water and the rest do not turn into sour milk even when 
whey is present in them. 


It 1s because the potters and others are mere efficient causes that 
they have to depend on clay, etc, for making pots, ete.; and it is because 
they lack the requisite power that they have to depond on the stick, 
the wheel and so on. 

Although the facts mentioned in the Veda are ever-established, 
yet objections are being raised against them again and again for 
removing the doubts of those who ure entitled to the study of it, for 
silencing the opponent and for making one understand the meaning 
of the Veda without a vestige of doubt. 


ey 


1 This rephes to the objoetion, viz. that the above example of milk is not 
to tho point, since milk is not transformed into sour milk by itself, but hag to. 
depend on whey 
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COMPARISON 
Baladeva 


This is sütra 24 m his commentary. Interpretation different, viz. 
* ff it be objected that on account of the observation of the completion 
(of a piece of work by the individual soul,) (it cannot be likened to 
inert sloves and the rost, but is a free agent), (we reply) no, for (the 
soul’s power of action 18) like (the cow's power of producing) milk ".1 
That is, although the soul is an agent and can as such bring works to 
completion, yet 1t is not an independent agent, but has to depend on 
the Lord for its activities, just as the cow cannot by herself produce 
milk, but has to depend on the hfe-energy. 


SÜTRA 24 


“AS IN THE CASE OF THE GODS AND THE REST TOO IN (THEIR 
WORLD." 
Vedanta-parijata-saurabha 
Just as the gods and the rest create what they want through a 
mere wish, so does the Lord too. 


Vedanta-kaustubha 


To the objection, viz. Milk and the rest are non-sentient, while 
Brahman is sentient; as such, the examples cited are not to the pomt,— 
the author rephes here. 

The word “too” suggests the possibility of an analogy with the 
sentient. The case m hand is analogous not merely to that of non- 
sentient objects, ike milk, etc. as shown above, but is also analogous 
to that of the sentient, known from Scripture to be the power of the 
Lord. Justas “in the world”, i.c. in the world of the gods and the rest, 
or in Seripture,—tho cause of the beholding of all objects,—the gods, 
the fathers, the sages, the Nagas and the rest, celebrated to be possessed 
of great powers, are found to create the objects which they want, as 
befitting time and need, through a mere wish; just as a spider acts 
by itself alone independently of any external implement, so the Highest 
Person, celebrated in all the worlds and Vedas as possessed of great 


1 GB. 2.1.4, pp 56-57, Chap. 1. 


fot. 2. 1. 25. 
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powers, omniscient, oninrpolent aud having true resolves, creates the 
whole group of effects through a mere wish. Hence, ib is established 
that no contradiction is involved in our view simply becanse certam 
well-known implements are found employed m ordmary erations 


Flere ends the section entitled “Lhe observation of eolleetion ? (8). 


COMPARISON 
Baladeva 


This 1s sütra 25 in his commentary. Tnterpretation different, viz ' 
(The Lord though invisible, 19 the creator of the world,) just as 
the gods too (though invisible, are seen to work) in the world, (ie 
io produce rain and so on).! 


Adhikarana 9 The section entitled “The con- 
sequence of the entire". (Sütras 25-80) 


PRIMA FACIE VIEW (Sūtra 25) 
SUTRA 25 


“(Ip BRAHMAN BE THE MATERIAL CAUSE OF THN WORLD, THERE 
WILL BE) THE CONSEQUENCE OF THE ENTIRE (BRAHMAN BEING 
TRANSTORMED INTO THE WORLD), OR THE VIOLATION OT THE TEXT 
ABOUT (BRAIMAN’S) HAVING NO PARTS,” 


Vedànta-pürijáta-saurabha 


An objection is raised :— 

If Brahman be the material cause of the world, then if He be 
admitted to be without parts, there will be the “consequence of the 
entire" (Brahman being transformed into the world); if possessed of 
parts, then the scriptural texts about His having no parts will be 
contradicted. 


1 GAB, 2.1.25. 
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Vedànta-kaustubha 


Anticipating the objection, —viz. If Brahman be transformed mto 
the form of the world absolutely independently of any external im- 
plement, then let Him not depend on His own powers as well. But 
since the view that Brahman 15 tho material cause through His mere 
nature leads to the horns of a dilemma, He cannot reasonably be the 
matenal vanse; and hence pradhána alone must be the material 
cause,—the author is replying to it by pointing out that m the case 
of Brahman, extemal implements cannot be admitted, as they are 
not mentioned in Scriptures, and as they will make Brahman a 
dependent creator, and that His own powers, which are non-different 
from Hum, may very well be admitted, as thoy have Scripture for 
their authority, 

The prima facie view 1s as follows: Is Brahman,—knowable from 
the scriptural texts lke’ *'! The existent alone, my dear, was this in 
the beginning, one only, without a second” > (Chand. 62.1), ‘ The 
soul, verily, was this m the beginning, one only’ (Brh. 1.4.7) and so 
on, and transformed mto the form of the effect,—without parts, or 
possessed of parts? Tf 1t be said: without parts, (we reply.) then the 
consequence will be that the entire Brahman will become the effect, 
as in the ease of milk; there will not remain a transcendent Brahman, 
beyond transmigratory existence and to be approached by the freed, 
the scriptural texts designating Brahman as unintelligible will be con- 
tradicted; universal release will result, and Brahman will come to 
possess the aitributes of grossness and the rest. Tf on the other 
hand, He be admitted to have parts, then there will not arise faults 
like the entire Brahman bemg transformed into the world, but the 
scriptural texts designating that Brahman, the cause of the world, 
has no parts will come to be contradicted, viz. the texts. “Withont 
parts, without action, tranquil, faultless, stainless” (Svet 6.19), “For 
He is the celestial, incorporal Person, the outside and the mside, 
unborn” (Mand, 2.1.2) and so on. So none but pradhüna can be the 
the cause of the world. 

COMPARISON 


Baladeva 


This iw sūtra 26 in hs commentary, He reads “vyakopa”’ 
instead of *Kopa". Interpretation, too, is different, viz.. he takes 
this sütra as setting forth the correct conclusion and not a prima 
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facie view, thus. ‘(If the individual soul bo the creator of the world), 
then there will bo the consequence of entire (absorption), or the 
contradiction of the texts (designating its) being without parts’. 
That is, 1£ the individual soul be the creator, we must conclude that, 
in as much as it is without parts, its entire self 1s present m every 
act Bui this is not really the case, e.g. while lifting a blade of grass, 
the mdividual soul does not employ its entire force to the act. Or, 
else we must conclude that the individual soul must be possessed of 
parts, which also goes agaist scriptural authority Hence, we must 
conclude that the individual soul cannot be the creator 1 


CORRECT CONCLUSION (Sütras 26-30) 
SUTRA 26 


“Bur (Te ABOVE OBJECTION HAS NO FORCE) ON ACCOUNT OF 
MORIPTURE, SINCE (TUE PACT THAT BRAHMAN IS THE CAUSE OF THE 
WORLD 18) BASED ON SCRIPTURE,” 


Vedanta-parijata-saurabha 


The stated objection does not hold good As the truth mentioned 
in the texts’ ‘He wished “May I be many" ’ (Tait 2.62), ‘He 
Himself created Himself’ (Tart. 2.73), ‘He became existent and 
that’ (Tau. 264), ‘So much is His greatness, higher than that 1s 
the Person’ (Chind 8 12.65), ‘Just as a spider creates, so from 
the Person ® the Universe originates’ (Mund 1.177) and so on, 
1$ based on Scripture itself—anything else has no basis to stand upon. 


Vedanta-kaustubha 


The author states the correct conclusion. 

The word “but” ıs for disposing of the prima facie view, The 
entire Brahman is not transformed, nor is there any violation of texts. 
Why? “On account of Scripture." That is, on account of the mass 


1 G.B. 2.1.26, pp. 58-59, Chap 2 2 Not quoted by others. 

3 Op. cit. 4 Op cit. 5 8. 

8 Correct quotation: “Tathā aksarad bhavatw iha videam ". Vide Mund. 
LLTI, p. 9 


7 Not quoted by others. 
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of texts which declare that Brahman ıs the non-different material 
and efficient cause of the world, difforent from the world, possessed 
of powers which are transformed and so on Such serrptural texts 
are’ He wished “May I be many ”’ (Tatt 2.6), ‘He Himselt created 
Himself? (Tairt. 27), ‘He became oxistent and that’ (Tait 2.6), 
"Having created it, he entered mto that very thing’ (Tait. 2.6), 
‘That divinity thought: * Very well, let me enter mto these three 
davimties "7" (Chand 6.32), ‘Havmg entered by this living soul’ 
(Chand. 63.2), ` Who abiding within the earth, . . from the 
earth does not know?’ (Brh 373), ‘Entered withm the ruler of 
men? (Tait. Ar 311.1, 22), ‘So much is His greatness, higher 
than that 1s the Person’ (Chand 3.12 6) and so on. There is à Smrti 
text as well, viz ‘Having voluntarily entered into prakrti (matter) 
and purusa (soul), Hari shook the mutable and the immutable at the 
tuno of dissolution and creation’ (V.P 1.2.292). Like a spider, 
Brahman js transformed. mto the form of the world, without waiting 
for external helpers. Hence there is no violation of the texts desig- 
nating Him to be without parts. The scriptural toxt to this effect 
is as follows ‘Just as a spider creates and takes, just as hairs on the 
head and body-hairs arise from a person, and medicinal herbs from 
the earth, so this universo arises from the Imporishable" (Mund 
11.7). There is a Smrt: text as well, viz.: ‘Just as a tortoise, having 
stretched out its hmbs, again draws them in, so the Soul of beiugs, 
having created beings destroys them agam’ (Maha. 12.70725—1073«3). 
Brahman, possessing the sentient and the non-sentient as His powers, 
is declared to be without parts and without limbs, because He has no 
parts and limbs as His material cause, as threads are of a piece of 
cloth. 

If it be objected. If it be admitted that transformation means 
the projection of power, then there being no transformation of the 
real nature of the creator, what is the difference of this view from 
the views of the Samkhyas and the rest? *—(we reply’) Listen. The 

1 p. 101 2 P. 16. 

? P. 615, linos 24-25, vol 3, Reading: “ systant harate". Vangavisi ed., 
also p. 1571. 

4 Le. socording to the Sdmkhyas, m adhüna is transformed into the world, 
wile according to the Fedäntins also not Brahman Himself, but His power of 
the non-sentient (actechakti)—which is pradhüna-—3i8 transformed into the world. 
Hence the two views come to the same thmg, 
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Sunkhyas holl that the material cause of the world is a substance 
which 1s different [rom the purusa (or the soul) just as a lump of clay 
1s different from a potter, which does not possess i$ (viz * purusa) as 
its soul, and which 1s possessed of dependent existence and activity. 
But Brahman, as admitted by the Vedintms, is One alone, He 
transforms Himself mto the form of non-sentient objects like the 
ether and the rest by projecting His power of the enjoyed (Le. the 
acrt-$akii); having projected the sentient power of the enjoyer (1e. 
the cat-Sakti) in the form of gods and the rest, and having entered 
within as thoir inner controller, makes them undergo tho fruits of their 
respeetive works; and contracts them during the time of dissolution, 
as à tortoise does its mbs, aud the sun us rays. 

To the objection, viz. even if thore be the collection of external 
holpers by Brahman, no contradiction arises m the case m hand, 
aud honee pradhüna, ostablishod by the Tantra may be the external 
implement, suitable for the production of the world, just as clay 1s 
for the production of a pot What is the use of a transformation 
consisting t the projection of powers ?—the author replies. On tius 
view, there will be contradicion of scriptural texts, This he says 
m the words: “Because of being based on Scripture”, Transformation 
consisting m the projection of powers is accepted, based as it 1s on 
Benpture. If mmplements hke pradhüna and the rest be admitted, 
that view will have no basis to stand upon; and the consequence will be 
that Brahman will have to depend on another for His creation. 
Further, the following texts will come to be contradicted, viz, ' All 
this has that for its soul’ (Chind 6.8.7 ch,), ‘All this, verily, 18 
Brahman’ (Chànd. 3.141), ‘Which bemg known, all comes to be 
known’ and so on,—this w the sense 


COMPARISON 
Samkara 


This is sūtra 27 in hus commentary. Interpretation same, but 
he adds his usual explanation in conclusion that from the transcen- 
dental pomt of view, no question of creation arises at all and hence 
uo question as to how, Brahman, who is partless is yet not transformed 
in His entirety. 


ta ————— 


1 $B. 21.27, p. 491. 
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Ramanuja 

Interpretation of the word “Sabda-miilatvat”’ different,—viz. 
(The fact that Brahman is possessed of various powers) 18 based on 
Neupture 2 According to Nimbarka, 1b means, as we have seen. 
“(The fact that Brahman creates the world, yet remains untransformed) 
1s based on Serrpture’? 2, while according to Srinivisa (The fact 
that tranglormation means nothing but projection of powers) is based 
on Senpture, 


Baladeva 


This is sütra 27 m his commentary, viz. “(But the above objection 
does not apply to the case of the Lord, the real creator) on account 
of Senptnre, because (the knowledge of Brahman) 1s based on Senp- 
ture 77,3 


CORRECT CONCLUSION (continued) 
SUTRA 27 


^ AND SINCE THESE VARIOUS (MODIFICATIONS) (ARE SEEN) IN THE 
SOUL ALSO.” 
Vedfnta-parijata-saurabha 
When various modifications are appropriate on the part of 1ndivi- 
dual souls, hike gods and the rest, how ean they possibly be mappro- 
priate on the part of the ommpotent Lord of all, the cause of the 


universe ? 
Vedanta-kaustubha 


The author is confirming the stated view on the rule of ‘how much 
more’ ? 

No wonder that if the creation of the world be due to one who is 
possessed of true resolves, of inconceivable and iufimte powers, and 
is unchangeable by nature, then faults luke entire creator bemg trans- 
formed and so on never resulb,—-"since", ie. because “m the soul 
too", ie. in the individual soul which has come to attain lordship, 
“this”, 1. without there resulting any faults like entire. transforma- 
tion, “various” creations are seen in accordance with 1ts own power, 


1 Sri, B. 2,1 29, p. 60, Part 2. 
2 This 1s the interprotation of Stare as well, 
3 G.B. 2.1.27, p. 60, Chap. 2. 
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The second "and" (“ea”) is indicative of ‘how much more’? (ie. 
obviousness),t 

To begin with, the forms of swans and the rest, assumed by indivi- 
dual souls, are well-known 1n Seripture.? 

The following Smrti passages are indicative of ihe power of the 
king of gods: ‘ Now he changes into those particular forms repeatedly. 
He becomes a bearer of the crest and the thunder-bolt, armed with a 
bow, and wearing the car-rmgs. then in an mstant, he comes to look 
like a Candala 3 Then, again, my son, he comos to be clad in bark, 
with a tuft of hai: on the top of his head and matted hair Then he 
comes to have a largo body, becomes fine, hkewise stowt or thin, 
Again he changes himself as fair, dark, hkewise black, ugly or hand- 
some, likewise young or old; learned, dull or ignorant, likewise short 
or long. Then the performer of a hundred sacrifices becomes a high 
caste or a low caste. He assumes the forms of a parrot or a crow, 
man or cuckoo, and again assumes the forms of a hon, a tiger or an 
elephant ', and so on 

The Smrti passages concerned with power of the sun are as 
follows. * The abode of many wonders is the revered Sun, from whom 
arise all bomgs, honoured in the three worlds’, and so on. — Similarly, 
the creative power of other gods may be known from Scripture itself. 

The following Smrti passage is indicative of the power of gods: 
` "They may make a non-god god, and a god non-god When incensed, 
they may create rulers of worlds and other worlds’, 

The following Smrti passage designates the power Cyavana: 
*O, the power of the Brahma-sage Cyavana, the great-soul! The 
ascetic can cercate other worlds, simply by wishing, through the power 
of austerities ". 

The following Smrti texts refer to the power of Vasistha’s cow, 
viz. ‘The cow, with her head and neck raised, look terrific, her 
eyes roddened with anger, and lowing iepeatedly. Her body, blazing 
with anger, shone like mid-day sun. The cow created the Palhavas 
from her tail m great frequency in the form of the piling up of the 


1 Le if individual souls are capable of assuming various forms without 
themselves undergoing modifications, how much more so this must be the casa 
with the Lord, the omnipotent Bemg. Karnwiyaka-nydya. 

2 Vide, e.g. Chand. 41.2, where certain divine sages axe said to have 
assumed the form of swans. For fuller account of tlus story see V.K. 1.3.34. 

3 An outcasle, born from a S'idia father and a Br dhmana mother, 
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charcoal, as it were +; the Drávidas from her tail; the Sakas from her 
urine; the Yavanas from her womb, numerous Sabaras from her 
dung; the Cicukas, the Pulindas, the Cinas, the Hiinas, the Sakelaras 
from her foam as well as the Mlecehas of various kinds’ (Mahé. 1.66705— 
6680a, 6682-6683, 6685) and so on. 

Similarly, other individual souls, too, possess the power of various 
kinds of creations, which ave not quoted here for avoiding prolixity, 
and also because thoy are nol suitable here, Even in emment mdivi- 
dual souls, the power of creating object is insignificant, befitting 
their own powers and only pven by the Lord. It 1s not posable 
for even the freed soul to be the creator of the etre universe. This 
will be made clear in the aphorism. “Devoid of the activity regarding 
the universe ' (Br Sü. 4.4.17) 


COMPARISON 
Ramanuja and Srikantha 


This is sūtra 28 in their commentaries. Interpretation different: 
viz, And thus in the soul (the attributes of the non-sentient aie not 
found), for there are manifold (powers) (in different objects) That 
is, we find that tho sentient individual soul, which is different from 
xon-sentient objects, does not possess thar attributes. Similarly, 
these non-sentient objects themselves, fire, water and the rest, which 
are different from one another, do not share one another’s attributes, 
but have manifold attributes. In the very same manner Brahman 
who is different from both the sentient and the non-sentient does not 
possess their attributes, but numerous others not found in them? 


Baladeva 


This is sütra 28 in his commentary. Interpretation different, viz. 
And thus (there are mysterious powers) in the soul (viz. Brahman), 
because various (powers) (belong to the tree of all desires, or to the 
philosopher's stone). That is, we believe, on the ground of Sorip- 
iure alone, that the treo of all desires and the philosopher’s stone 
possess mystorious powers, capable of giving rise to elephants, horses 


1 Atgar-rreq-namul. Here the suffix ‘namul’ imphes compamson m accord- 
ance with the rule Pin, 3.4.45. SD. K. 3366, p. 714, vol, 2. 
2 Srl. B. 2.1.28, pp. 60-61, Part 2, SK. B. 1.9.28, p 39, Parts 7 and 8. 
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and the rest. So why should we not bolieve, on tho very same ground. 
ihat the Lord is possessed of mysterious powers ? 1 


CORRECT CONCLUSION (continued) 
SUTRA 28 


“ AND BECAUSE THERE 18 FAULT IN HIS OWN VIEW." 


Vedanta-parijata-saurabha 


Let our view stand — Since the faults montioned by you rebound 
to your own view, it 15 proper for you to keep silent. 


Vedanta -kaustubha 


The particle “and” (“ca”) 1s meant for disposing of the doctrines 
wiuch are opposed to the Vedanta. The Sümkhyas and the rest, who 
maintain doctrines opposed to the Vedanta, cannot find fault with 
our determination of the cause of the world. Why? ‘Because 
there is fault in their own views.” Thus, the Süámkhyas admit that 
pradhüna, consisting of the three gunas, and without parts, is trans- 
formed into mahat and the rest This being so, the consequence is 
that faults like entire pradhána being transformed and so on must 
pertain to their view as well, Simec what is without parts cannot be 
transformed, pradhàna cannot also be tho cause, otherwise there will 
result transformation on the part of purusa as well. 

If it be arguod There are parts of pradhána, viz. sattva, rajas 
and tamas, and hence the above fault does not result.—(wo reply ) 
In that case, according to your view, pradhina must be an effoct, 
like a piece of cloth, and sattva and the rest, which are its parts, must 
be its cause, like threads 

If it be argued again: We do not admit that pradhina has no 
form before, but ıs brought into existence by its parts, sattva and (he 
rest, as a pieco of cloth by the threads. What we hold is that pradhina, 
already existent m its peculiar form, 1s the aggregate of sattva and the 
rest in a state of equilibrium,—(we reply:) This does not stand to 
reason. If this be so, then too, it must be admitted, according to 


7 Q.B 2.1.28, pp. 63-64, Chap. 2. 
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your view, that when in a state of equilibrium, sattva and the rest 
are pradhina, and when in a state of non-cquilibrium, they give 11se 
to the world 

Moreover. it cach of these be possessed of parts, there must 
follow infinite regress; but if they be without parts, there must result 
the violation of the respective differenee between the cause and the 
effect, since there will be no distinction between the causal and the 
effected states of the aggregate of the sattva and the rest, which aro 
devoid of parts. 

Hereby, the doctrine of Atomism too should be kuown to be 
refuted. 

COMPARISON 


All others, except Baladeva, read “Sapakga-dosic ea" 1 Inter- 
pretation same 
Baladeva 


This is sūtra 29 m his commentary. Tnterpretation dilterent, 
viz.: he does not take this sūtra to be referring io the Samkhya view, 
but io the view that the individual soul, and not the Lord, is the 
creator of the world. Hence the sūtra means, accordmg io hun, 
'" And because there is fault in his own view ”. That is, the objection 
raised by the opponent to our view, viz. 1f Brahman bo the creator, 
the question arises whether He creates with His entire energy or a 
portion of it only, apphes equally to the view that tho individual soul 
is the creator; and while wo can answer this objection, the opponent 
cannot.? 


CORRECT CONCLUSION (continued) 
SÜTRA 29 
“AND THAT (DIVINITY) IS ENDOWED WITH ALL (TOWERS), BECAUSE 
IT Is SEEN.” 3 
Vedànta-pàárijáta-saurabha 


In accordance with the seryptural text: ‘Supreme is His power, 
declared to be mamfold; natural is the operation of His knowledge 


1 GB, 2.1,29. 2 G.B 21,28, 
3 GS S. ed, leaves aut the ea", p 29. 
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and power’ (Svet 6.81), "that" divinity is “endowed with all 
powers", ie. is able to do ever ything. 


Vedànta-kaustubha 


The author w demonstrating the omnipotence of the Highest 
Person. 

The cause of the world, as admitted by the Samkhyas and others, 
viz . pradhàna and the rest, devoid of a multitude of powers, suitable 
for the production of the diverse and multiform world, does not stand 
io reason ‘But in the case m hand, the Divinity, worshipped by His 
own devoteca who 1eso16 to none else, is “endowed with all", ie. 
endowed with all powers, "and", ie hence, He alone 18 capable of 
bemg the cause, and not pradhüua and the rest Why? “Bocause 
ib w secn,— ", ne (because) Scripture (“darsana”) demonstrates ib 
(“tad”) viz. the divinity who is endowed with all powers;—4 e. 
because of the scriptural texts luke ‘The own power of the divinity, 
hidden by his own qualities’ (Svot 1.3), ‘Supreme is His power, 
declared to be manifold; natural is the operation of His knowledge 
and aclion’ (Svot 6 8), * Possessed of true desires, possessed of true 
resolves! (Chànd 8.1.5, 8.7 1, 3) and so on; and because of the 
Smrti passage: * Hundreds of positive powers like creation and the 
rest, which are inconceivable to the comprehension of all bemgs, may 
belong to Brahman, O best among the ascetics, as heat to fire’ 
(V.P. 1.3 23) 


COMPARISON 


(un dD 


All others read: “Sarvopeti ca tad.daréanat", omitting “să”. 
Samkara and Bhaskara begin a new adhikarana here, (ending with the 
next sūtra). 


1 R, Sk, B. 


2 This explams the compound ‘“tad-darsandt”. 
3 P 22. 
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CORRECT CONCLUSION (eud) 
SÜTRA 30 


"Ir IT BE OBJECTED THAT (BRAHMAN TS NOT THE CAUSE OF THE 
WORLD) BECAUSE OF THE ABSENCE OF SENSE-ORGANS, (WE REPLY.) 
THAT IAS BUEN SAID ” . 


Vedinta-parijita-saurabha 


Lit be objected that on account of the denial of His sensc-organs 
in the text. ‘No action or sense-organ of Him exists’ (Svet. 6 81), 
ib 1$ not possible for one who is endowed with all powers to be the 
creator of the world—(we reply:) the answer to this has already 
been given? 

Vedanta-kaustubha 

If ıt be objected: Let Brahman be endowed with all powers; 
still, like milk, without implements such as basin, pot and the rest; 
like the seed, without implements, such as earth, water, and so on, 
and lke gods and others without implements befittmg particular 
places and times, He cannot consistently be the creator of offects, 
though possessed of powers, “because of the absence of sense-organs' 
on His part, 1e. because He is known to be devoid of sense-organs 
from the text. ‘No action or sense-organ of Him exists ' (vet. 6.8)— 

(We reply:) The reply to this has been given in the aphorism: 
“Because of being based on Sonpture" (Br. Si. 211.20). The 
meaning of the above scriptural text 1s as follows: There exist ‘no 
action’,—1e. that which is to be done for the purpose of obiainmg 
bhss,—and ‘sense-organ’ for the production of desired for action, 
‘of him’, ie. of tho Supreme Lord who is one mass of ever-present 
bliss, the Lord of all and the Creator of the world.? There are serip- 
tural texts to this effect, viz : ‘The soul, which consists of bliss’ 
(Fait. 2.5), ‘Filled with His own self alone’, ‘A flavour, verily, 1s 
He’ (Tait. 27), ‘Having all desires, having all odours, having all 
tasks’ (Chand 3 14.2, 4), ‘Without hands and feet, he 1s swift and 
a seizer; without eyes, he sees; without ears he hears’ (Svet. 8 19) 
and so on, The declaration by the Lord Himself, too, is as follows: 


1 R, SK, B. ? Vide Br. Sü. 2.1.26. 
3 Te, tho Lord, who is ever blissful does not need to act for attaming any 
further bliss; and He has noi to depend on the sensc-organs for His action. 
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*"I have no duties, whatsoever, O Partha, m the three world, nor 
anything unattained to be attained; yet I abide in action"? (Gita, 
322). Hence it 18 estabhshed that the above-mentioned faults 
pertain to the opponent's view alone, but not to the conclusion estab- 


lished by the Vedanta. 


Here enda the section entitled “The consequence of the 
entire" (9). 


COMPARISON 
Baladeva 


This is stitra 31 in his commentary. The interpretation of the 
phrase “tad uktam” different, viz. “that has been answered (by 
Serrpture itself)". That is the very same Upanisad (viz. Svetasva- 
tara) which has been quoted by the opponent im support of his 
allegation that the Lord, devoid of sense-organs (viz. Svet. 6 8), 
cannot act, answors to the objection by pointing out that though 
devoid of sonse-organs, He can yet act (viz. Svet. 3.19 4) 


Adhikarana 10: The section entitled “Having 
a need". (Sütras 31-35) 


PRIMA FACIE VIEW (Sūtra 31) 


SUTRA 31 


"(BRAHMAN IS) NOT (TNH CAUSE OF THE WORLD), ON ACCOUNT 
OF (THE ACTIVITY OF AN AGENT) HAVING A NEED.” 


Vedànta-pàrijáta-saurabha 


It may be objocted: The Supreme Being who has all His desires 
eternally fulfilled, is not an agent. Why? “On account of ihe 
activity of an agent having a need.” 


1 (B 2131, p. 67, Chap. 2. 
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Vedanta-kaustubha 


Now, a doubt 1s raised Let this be so, yet there being no need 
on the part of Brahman,—who has His desires eternally fulfilled by 
themselves,—for creating the world, 1t 1s not created by Him 

The pruna facie view is as follows: Creatorship of the world does 
not fib m on the part of Brahman. Why? “On account of tho 
aclavity ol the agent having a need", and on account of there bemg 
no need on His part for creating the world, as He has His desires 
uternally fulfilled. 


CORRECT CONCLUSION (Niitras 32-35) 
SUTRA 32 


"Bum, AS IN ORDINARY LIFE, (OREATION JS) A MERE SPORT (TO 
BRAHMAN). ” 
Vedanta-parijata-saurabha 
With regard to ıt, we reply. Such creation and the rest of the 
Supreme Being are like the mere sport of kings and so on, well-known 


in ordmary hfe, 
Vedanta-kaustubha 


The author 1s stating the correct conclusion. 

The particle “but” is for disposing of the prima face view 
Just as, m ordmary life, the play of a universal monarch, who has 
attained lordship, with various kinds of dice, wooden balls and the 
rosi, 8 a mere sport, without any desire indeed for frurt,—so this is 
a mere sport on the part of Brahman as well, 16. a mere play with 
the creation of the universe and so on 


COMPARISON 
Baladeva 


This ıs sütra 33 in his commentary. Interpretation same, but 
the phrase: "lokavat" explained a little differently, thus: As in 
ordinary life a man, full of cheerfulness or on awakening from a sound 
sleep, dances about without any motive or need, but simply from the 
fulness of spirit, so is the case here.t Here Baladeva oriticizes the 


1 G.B. 2.1.33, p. 71, Chap. 2. 
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Vié&istàdvaito illustration of a prince engaged in a game of balls (which 
1s the illustration given us by Nimbirka as well as we have seen) 
bv pointing out that such a game is not altogether motiveless, since 
the prince gets some pleasure from it! 


CORRECT CONCLUSION (continued) 
SÜTRA 33 


“(THERE ARE) NO INEQUALTTY 4ND CRUELTY (OW THU PART OF 
BRAHMAN), BECAUSE OF (Hrs) HAVING REGARD (FOR THE WORKS 
OT SOULS), FOR So (SCRIPTURE) SHOWS.” 


Vedànta-párijáta-saurabha 

luequaliby and eruclüy, due lo unequal creation, destruction 
and the vest, depend on the works of the individual souls themselves, 
and so they do not pertain to the creator of the origin and the rest 
of the world, as m the case of the cloud. “So” exactly the scriptural 
text. “Ono becomes good by good action, bad by bad action” (Brh. 
3.2.18 2) "shows". 

Vediinta-kaustubha 

Tt may be objected: If Brahman creates the universe m mere 
sport, Ho must be open to the charges of inequality and. cruelty. 
He must be open to the charge of “inequality”, 1e. of creating an 
unequal world, creating as He does different grades of beings hke 
gods, men, animals and so on And, He must be open to the charge 
of "oruelty", ie. of heartlessnoss, creating as He does the universe 
which is an abode of three kinds of suffermgs, making the individual 
souls, not attached to matter, enter into connection with 1b at the time 
of dissolution, and thereby causing them. sufferings like old ago, death, 
and the rest. 

(We reply.) No There cannot be any inequality and cruelty 
on the part of Brahman, Why? “On account of (His) having 
regard ", i.e. because in producing different beings like gods and the 
rest at tho begmning of tho creation of the universe, Brahman has 
regard for, 1e takes mio account, their respective works or karmas, 


1 Op. ct., p. 72. ? B, R 


jst. 2. 1. 34. 
320 VRDÁNTA-PARIJATA-RAURABHA Apu 10.] 


just as the cloud in producing different kinds of shoots depends on 
their respective seeds. 

If xt be asked: Whence is this known? The author rephes: 
“shows”, ie the holy Scripture shows this thus. ‘ For he alone makes 
one, whom he wishes to raise up from these worlds, do good deed: 
he alone makes one, whom he wishes to lead down, do bad deed’ 
(Kaus, 3.8), * One becomes good by good deeds, bad by bad deeds’ 
(Brh. 3.2.13), ‘The doer of good deeds becomes good, the doer of 
bad deeds becomes bad’ (Brh. 4 4.5). 


COMPARISON 


Samkara, Srikantha and Baladeva begin a new adhikarana here. 


CORRECT CONCLUSION (continued) 
SUTRA 34 


“Ip TT BE OBJECTED THAT THIS IS NOT (POSSIBLE), ON ACCOUNT 
OF THE NON-DISTINCTION OF WORKS, (WE REPLY .) NO, ON ACCOUNT 
OT BEGINNINGLESSNESS, AND (THIS) FITS IN, AND 1S OBSERVED 
ALSO.” 

Vedanta-parijata-saurabha 


If it be objected that since the text: ''"The existent alone, my 
‘dear, was this in the beginning"" (Chand. 6.2.13) declares the 
‘non-distinction’ of works prior to creation, the Supreme Being’s 
dependence on the works does not fit in,—(we reply:) “no”, as works 
exist even then, the works done by the individual souls in previous 
births being cternal. And a pror creation “fits in", as a sudden 
subsequent creation is unreasonable.2 And this is “observed also" 
in the text: ‘The creator fashioned the sun and the moon as he 
did before’ (Rg. V. 10.190.3 3) and so on. 


1 $, R, SK, B. 

* Le. since a subrequont creation cannot arse all on a sudden we have to 
admit that it arises from a prior creation. 

a Pp. 413-14, 
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Vedànta-kaustubha 


If it be objected: The reason, viz ‘on account of dependence’, 
does not fitin. Why? “On account of the non-distinetion of works.” 
That 1s, the non-distinction of the entire world prior to creation being 
ascertained from the text: ‘“The existent alone, my dear, was this 
m the beginnmg, one only, without a second" (Chand. 6.2.1), the 
non-distinction of the works of the mdividual souls, too, 18 ascertained. 
Hence, prior to creation, there are no works as the cause of the diver- 
silies of the objects to be created, on which Brahman might depend,— 

(We reply:) “no”. Why? “On account of the beginnmgless” 
of all, That is, the works, good and bad, done by the individual 
souls in a previous creation, become the cause of the diversities in 
a subsequent creation, “And” the contmuity of creation “fits in" 
in accordance with the maxim of ‘the seed and the shoot’,? and in 
accordance with the above-mentioned difference between the manifest 
and unmanifest offect,2 as well as because a sudden subsequent 
creation without a prior creation is inexplicable, this last reason being 
indicated. by the particle "and" (in the sūtra), This is "observed 
also" in Soripture. That is, since the text: ‘The creator fashioned 
the sun and the moon as he did before’ (Rg.V. 10.190.3), teaches 
the existence of a prior creation, the eternity of the flow of creation 
is established. And in the scriptural and Smrti texts hke: ‘ With. 
roots above, branches below is this eternal fig-tree’ (Katha 61), 
‘With roots above, branches below, the fig-tree is indestructible, 
they say’ (Gita 15.1), the reality as well of mundane existence, as 
having the Existent as 1ts root, and as having the form of a continuous 
stream, is established, Previously, the effoct has indeed been deter- 
mined to be real è In the texts: “Without beginning and without end’ 
(Cul. B4), ‘A wise man is not born, nor dies’ (Katha 2.18 5), “Know 
prakrti (matter) and purusa (soul) to be both beginningless’ (Gitü 
13.19), the eternity, too, of the sentient and the non-sentient sub- 
stances, which are the powers of the Supreme Cause, is established. 


1 T.e. just ax ib 18 impossible to say whether the soed is earlier or the shoot, 
so 1t ig impossible to sey whether armas ate the earlior or the samsira, Hence 
they are taken to be begimningless. 

2 Vide V.K. 21 17-18. 3 Vide V.K, 2.1.14. ff. 

4 Correct quotation: “Anddavati” Vide p. 230. 

5 Cf. & very similar passage in Gita 2,20. 
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COMPARISON 
Samkara 
He breaks this sütra mto two different sütras—thus: “Na 
aniditvat”, and "upapadyate . . . . oca". 
Bhaskara 


He also breaks it into two different sütras. Further he reads the 
first portion differently, thus: “Asmid vibhigid ili cen nàn&ditvat", 


(siitra 35), “upapadyate . . . ca” (sūtra 36).? 
Baladeva 
He also breaks it into two different sütras exactly after Samkara. 
But be takes the first portion only, viz “Na . . &nüditvai" 
as indicated within the previous adhikarana beginning à new 
adhikarana with the second portion: “upapadyate . . . . ca”, 


concerned. with showing that the grace of the Lord is not partial 
Hence it means, according to him: And (the special grace shown by 
the Lord to his devotees) fits in (since it is not arbitrary, but depends 
on the devotion of the souls themselves), and it is observed also (in 
Seripture).3 


CORRECT CONCLUSION (end) 
SÜTRA 35 


“AND BEOAUSE OF THE FITTING IN OF ALL ATTRIBUTES," 


Vedanta-parijata-saurabha 


“ And because of the fitting in of all the attributes” of a cause on 
the part of Brahman alone, it is established that our view is free from 
all contradictions, 


Here ends the first quarter of the second chapter of the Ved&nta- 
párij&ta-saurabha, composed by the reverend Nimbirka. 


1 &.B., pp. 498-499. 
2 Bh. B., p. 107, 
3 Q.B. 2.1.36, pp. 76-77, Chap, 2, 
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Vedanta-kaustubha 


“And on account of the fitting m." That is, all the attributes, 
mentioned or nol mentioned, befitting the cause of the world and 
inappropriate on the part of pradhüna and the rest,—fit in on the part 
of Brahman alone Hence, it 18 established that the concordance of 
Scriptures with regard to Brahman is not contradicted by any means 
whatsoever. 


Here ends the section entitled “Having a need ” (10). 


Here ends the first quarter of the second chapter in the holy 
Vedanta-kaustubha, commentary on the Süriraka-mim&msà, 
and composed. by the reverend teacher Siinivasa. 


COMPARISON 
Samkara and Bhaskara 


This is sūtra 37 in both the commentaries. They take this sūtra 
to be a new adhikarana by itself. 


Baladeva 


This is süira 37 m his commentary. Interpretation different, 
viz. the same theme continued thus: And on account of the fitting 
in of all attributes (harmonious ın themselves or not) (on the part of 
the Lord). That is, the Lord is possessed of paradoxical and myste- 
rious powers, and hence it is possible for Him to possess, along with 
the attributes of perfect justice and impartiality, the attribute of 
showing special favour and partiality for his devotees as well.! 


Résumé 


The first section of the second chapter contains— 
1. 35 sütras and 10 adhikaranas, according to Nimbiarka; 
2. 37 sütras and 13 adhikaranas, according to Samkara F 
36 sütras and 10 adhikaranas, according to Rāmānuja; 
37 sütras and 12 adhikaranas, according to Bhāskara ; 
36 sütras and 11 adhikaranas, according to Srikantha ; 
87 sütras and 11 adhikaranas, according to Baladeva. 


S SP yp 


1 Q.B. 2.1.37, p. 78, Chap 2. 


[st. 2. 1. 35. 
324 VEDANTA-KAUSTUBHA Api. 10.] 


Samkara, Bbüskara and Baladeva divide cach of the sütras 17 
and 35 in Nimbürka/s commentary into two separate sütras; while 
Ramanuja and Srikantha divide sūtra 11 in Nimb&rka's commentary 
into two separate sutras. 


SECOND CHAPTER (Adhyàya) 
SECOND QUARTER (Pada) 


Adhikarana 1: The section entitled “the ım- 
possibility of arrangement”. (Sütras 1-10) 


SUTRA 1 


“AND ON ACCOUNT OF THE TMPOSSIBILITY OF ARRANGEMENT 
ALSO, NOT TIN INFERENCE.” 


Vedàánia-pàrijáta-saurabha 


Pradhana, knowable through inference! is nob the cause of the 
world, Why? “On account also of tho impossibility” of a varied 
“arrangement” from it, not acquainted with the arrangement of the 
objecis to be created. 

Vedünta-kaustubha 


Thus, with a view to inducing those who desiro for salvation io 
the hearing, thinkmg and tho like of the nature, attributes and the 
vest of the Supreme Person, it has been firmly established above by 
the reverend author of the aphorisms that Lord Vasudeva, the Highest 
Person, ommipotent, the Lord of all, and the Supreme Person, is the 
cause of the origin and the rest of the world; and that the views of the 
opponents arise not supported by Scripture has been shown under 
the aphorism: “Because (the creator of the world) sees, (pradhàna 1s) 
not (the creator), (1i 1s) non-scriptural’’ (Br. Sù. 1.1.5). Now, with a 
view to establishing the acceptability of the conclusion of the Vedan- 
tans, the reverend author of the aphorisms 1s exposing, in this section, 
the fallaciousness of the arguments put forward by the opponents. 
It is not to be said that those who dosiro for release being benefitted 
through a mere exposition of the conclusion of the Ved&ntins, what 
is the use of villifying the views af the opponents? Since just as 
when a man, giving up the most beneficial food, 1s about to take 
injurious poison and the like, people try to induce him to food and io 


1 See footnote 1, p. 42 of the book. 
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dissuade him from poison, etc. by pointing out the unwholesomeness of 
the latter, so the villification of the view of the opponents is justifiable 
for the purpose of preventing people from accepting the views which 
are opposed to the Veda, and for inducing those desiring for emanci- 
pation io our own view. 

Now, tho Sàmkhyas, discarding the Highest Person, omnipotent 
and omniscient, as the cause of the origin and the rest of the world, 
hold prakrti, devoid of any connection with Him, non-sentient and. 
the oquilibrium of the three gunas, to be the cause of the world. This 
has beon said in the treatise treating of the sixty (categories) 1: 
“The primary prakrti (i.c. matter) is not an effect. There are seven, 
beginning with mahat, which are (both) causes and effects There are 
sixteen which are effects (only). ‘Purusa (ie. soul) is neither a cause, 
nor an effect’ (Sim. Ka. 32). They state the five reasons for the 
existence of prakrti thus: The cause 1s pradhina, ‘(1) on account of 
the transformation of the divisions 8; (2) on account of concordance 4; 
(8) on account of the activity preceding from power 5; (4) on account 
of the distinction between the cause and the offect 9; (5) on account 
of the non-distinction of what is possessed of all form’ (Sam. Ka. 
157). The word ‘Vaisva-riipa’ means the same as 'Vi$va-rüpa' or 
what is possessed of all forms, i.e. the universe of varied configurations. 
Whatever is limited is due to a common cause, hke pots and the rest. 


1 Peculiar to the Sémbhhyas, 2 P.4, 

3 T.e. on account of the limitedness (parmédma) of the effects (bheda) hke 
mahat and the rest. Thus: Whatever ıs Irmited has a cause, like the pot. 

The effects are limited. 

^, they have a cause, viz. pradhàna. 

I.e. all the effects possess the common qualities of pleasuro (sativa), pain 
(agas) and delusion (famas). Hence they must have a common cause which 
possesses all these qualities, viz. pradhàna. 

4 T.e. tho cause can give rise to the effect only if it has the requisite power. 
Now pradhdna alone has the power to give mse to mahat and the rest. 

5 The difference of the effect from the cause proves the existence of tho 
cause Thus, the difforence of the pot from a lump of clay, viz. the first oan 
fetch water, the second not—proves that the pot has clay for tts common cause. 
Similarly, from the mahat and the test we argue to pradhdna, different from them 

8 T.e. the whole universe merges in a common cause durmg dissolution, 
and such a cause is pradhdna. Vide Candrikd-vydkhya of Sam. Kā., pp. 18-19; 
also Gaudapdda-bhdgya on same, pp. 13-14. 

7 p.18, 
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Similarly, a mahat and ahamkára, the five pure essences, the eleven 
sense-organs, and the five great elements which are Hmited are 'divi- 
sions’; they are due to one cause which is unlimited in space and time 
and the common substratum of three gunas.! Whatever is observed 
to be connected with something else, is due to that one cause; as 
dishes and the rest, connected with the clay, are duc to it. Similarly, 
the external and internal divisions, connected with pleasures (sattva), 
pain (rajas) and delusion (tamas) should properly be due to a common 
cause consisting in pleasure, pain and delusion.? Smmilarly, just as 
there is the origin of pots and the like from the power of the cause, 
so the origm of the effects like mahat and the rest, too, must be held 
to be due to the power ot the cause. This being so, the cause, possessed 
of such a power, is pradhàna.? Moreover, 1t 18 observed that there 
1s a distinction betweeen the effects, like ear-rmgs and the rest, and 
the cause, similar to them, such as gold and the rest, as well as a non- 
distinction Similarly, thore is both distinction and non-distinction 
on the part of the manifold universe. Through these two, a cause, 
viz. the unmanifest which is the substratum of all beings and consists 
of the three gunas in a state of equilibrium, is inferred.4 

On this suggestion, the author replies: “The inferonce", Le. 
what 1s inferred, viz. pradhina, not having Brahman as its common 
cause, is not the cause of the world. Why? “On account of the 
impossibility of arrangement,” i.e. because it 18 impossible that the 
arrangement of the world,—variegated by the aggregate of manifold 
objects of enjoyment, conforming to the diverse works of the souls,— 
can arise from pradbana, not having Brahman for its cause, an object 
of inference, non-sentient and devoid of any knowledge of the ob- 
jects to be created; as we see in ordinary life that the arrangement 
of manifold and variegated palaces, chariots, ornaments and the rest 
is due to one who is possessed of the knowledge of the objects to be 
created. 

The particle “and” (m the sūtra) indicates that the reasons, 
intended for proving the existence of pradh&na, can very well be set 
aside by valid opposite arguments, smce the following inference 


1 This explaina the first reason. 

2 This explaing the second reason. 

3 This explains the third reason. 

* This explains the fourth and tho fifth reasons. 


[st. 2. 2, 2, 
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establishes the non-validity of the object established (by the Simkhya, 
viz, pradhana ):— 

Pradhàna as admitted by the Sàmkhyas and not having Brah- 
man for its soul, is non-existent; 

because it is not perceived. 

Whatever is this (1.c. not perceived) is that (i.e. non-existent); 

like the sky-flower 

Whatever is not this (ie. not non-perceived) is not that (ie. 
not non-existent) ; 

hike the sun. 

COMPARISON 


Ramàanuja and Srikantha 


They take this and the next sūtra as one sūtra. 


SÜTRA 2 


“AND ON ACCOUNT OF AOTIVITY " 


Vedanta-parijata-saurabha 


And on account of the impossibility of spontaneous activity 
(on its part), not the inference (i.e. the mferrible pradhàna). 


Vedünta-kaustubha 


The phraso beginning with ‘on account of impossibility’ is to 
be supplied here. And because activity,—viz. spontancous falling 
away from the state of the equilibrium of the three gunas,—is 
impossible on the part of pradhàna which is non-sentient and an 
object of inference. Thus, pradhàna, knowable through inference, 
is not the cause of the world, since it is observed in ordinary life that 
non-sentient objects like chariots and the rest, are moved to action 
only when superintended by conscious beings. 


[st. 2. 2. 3. 
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SÜTRA 3 


"AND IF IT BE ARGUED THAT (PRADHANA ACTS SPONTANEOUSLY) 
LIKE MILK AND WATER, (WE REPLY.) THERE TOO (LORD I$ THE 
INCITER)." 


Vedànta-parijáta-saurabha 


If it be argued that hke milk, ete pradhina acts for the origin 
and the rest of the world by itself, (we reply ) that “there too" 
the Supreme Bemg 1s the inciter is learnt from the scriptural text: 
“Who abiding withm water" (Brh 3.7.41) 


Vedanta-kaustubha 


If it be argued: How can ıt be said that on account of the mm- 
possibility of spontaneous activity on iis part the non-sentient pra- 
dhüna 1s not the cause of the world? Just as milk, though non- 
sentient, is by itself transformed into the form of sour milk, and flows 
spontaneously for the nourishment of the calf, and just as water 
discharged from the cloud is transformed into the form of various 
saps of the carth, as well as mto the forms of ice, bubble and the rest, 
and pours down spontaneously for the growth of plants and the rest, 
as well as flows on, so exactly pradhàna too, independent of a sen- 
tient being, having entered into a state of mutual inequality of the 
gunas, is transformed into many forms,— 

We reply: “There too”. That is, in the case of milk and the 
rest too, no activity 1s possible independently of a sentient being. 
On the contrary, mik and the rest attam the form of sour milk and 
so on only when superintonded by a sentient being. It is the cow 
herself, fond of her calf, that makes the milk flow out of filial affection, 
and being hquid the milk oozes out. If it be argued that even when 
the calf 1s dead, the presence of the milk is observed, and honce to say 
that it ıs the cow that makes tho milk flow out of filial affection does 
not stand to reason,—(we reply.) there 1s the flow of the milk then by 
reason of her remembrance of the calf, or else 1t 1s explicable on the 
ground of her love for her master.” 


18, R, Bh. 
2 Le. the cow gives milk even when the calf 1s dead because she still remem- 
bere the calf, or because she loves her master and wants to be of benefit to him, 


[st. 2. 2. 4, 
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Water, too, comes to have the form of ice, bubble and the rest 
only when superintended by a conscious being; appears io be of the 
form of various saps through 1s contact with the earth; and flows on 
as dependent on a low ground ! and on account of being liquid. Every- 
thing being superintended by a sentient bemg, the above examples 
all fit in, in accordance with the scriptural texts. ‘Who abiding within 
water’ (Brh 3.7.4), ‘“At the command of this Imperishable, Gargi, 
some rivers flow to the east”? (Brh. 3.89) and so on. Hence the in- 
ference (ie. the 1nferrible pradhana) is not the cause of the world 


SUTRA 4 


“AND ON ACCOUNT OF TIE NON-EXISTENOE OF A SEPARATE (AC- 
ORSSORY), (PRADHANA IS NOT THE CAUSE), ON ACCOUNT OF NON- 
DEPENDZENOE." 


Vedanta-párijata-saurabha 


Pradhina, not superintended by an intelligent principle, is not 
the cause of the world. Why? “On account of the non-existence” 
of an accessory other than it, since according to you it does not de- 
pend on anything else. 


Vedanta-kaustubha 


For this reason, too, the cause of the world 1s not the inference 
(ie. the inferrible pradhina). Why? “On account of the non- 
existence of what is different” That 1s, if pradhàna,—which is not 
superintended by an intelligent principle, but is mdependent, non- 
sentient and an object of inference,—be the cause of the world, there 
will be activity on 16s part at all times, and this being so, there would 
not he, at any time, what is different from activity, ie. inactivity on 
Xs part? 

Or (an alternative explanation), the sense is: On account of the 
absence of an object to be instigated or of an instigator other than 
pradhina. The reason for this, again, is: “on account of non-depen- 
dence”, ie. according io your view, as the creator of the world, 


1 [.e. the flowing of the water depends on 1ts being on a sloping ground 
2 Le, there would be eternal creation and no dissolution, 
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pradhüna does not depend on an accessory. It cannot be said also 
that the variegated works are the instigator of predháüna,— because 
works will then become the cause of the world, because the inde- 
pendence of pradhàna in creating the world will be set aside, and, finally, 
because this is impossible Works, on the other hand, are not able 
to give even fruits like merit or demerit, pleasure or pain; thor agent, 
too, does not obtain the fruit by himself. Hence, how can those works, 
performed by the indrvidual souls who are vitiated by their contact 
with piakrti or matter, be able to instigate pradh&na ? — The fact is that 
the works bear fruits through the wish ot tho Lord, and thus their 
agent obtains fruits, as declared by the Lord Himself: ‘ “Pleasure, 
pain, oxistence, non-existence, fear and absence of fear, non-violence, 
equanimity, contentment, penance, charity, fame and absence of 
fame,—-the various states of beings arise from me alone’’’ (Gita 10. 
4a—56). Tiis not to be said that pradhàna acts through its proximity 
to purusa,—for its proximity to purusa being eternal, its activity, too, 
must be eternal, This will be made clear in details under the 
aphorism: “As in the case of a man and stone” (Br. Si 2.2 7) 


COMPARISON 
Ràmàünuja and Srikantha 


This is sūtra 3 ın their commentaries. Them explanation is 
similar to the first explanation given by Srmivüsa, viz.: “Because 
of the non-oxistence of what is different (from creation, viz. dis- 
solution), on account of (its) non-dependence (to anything else), 
(pradhàna is not the cause of the world)".! 


SÜTRA 5 


* AND ON ACOOUNT OF THE NON-EXISTENOE ELSEWHERE, NOT LIKE 
GRASS AND THE REST." 


ITE 


Vedanta-parijata-saurabha 


Since thore ig no transformation of the grass and the rest, caten 
by an ox, into the form of milk, it cannot be said that just as the grass 


1 frt, B. 2.2.3, p. 74, Part 2; SK. B. 2.2.3, pp. 57-58, Parts 7 and 8 
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and the rest, eaten by cows, ete. become milk by themselves, so the 
unmanifest, too, 1s transformed mto the form of mahat and the rest. 


Vedinta-kaustubha 


If it be objected Just as grass, water, etc. are transformed into 
the form of milk, so the unmanifest 1s transformed into the form of 
mahat and the rest, independently indeed of another efficicnt cause, 
—the author replies: “No”. This cannot be said Why? “On ac- 
count of the non-existence elsewhere," ie. because “elsewhere”, or 
in the case of oxen and the rest, other than that of cows, etc. there 
is no transformation of the grass, water and so on, eaten by them, 
into the form of milk The particle “and” implies that since the 
transformation of the grass, etc , eaten by cows, into the form of milk 
is admitted to be due to an intelligent principle, likewise pradhüna, too, 
is transformed into the form of mahat and the rest as superintended 
by an intelligent principle alone, and not by itself. 


COMPARISON 
Rāmānuja and Srikantha 


They change the order of the sütras 5-9 which will be noticed at 
the end of sütra 9. Interpretation same 


SÜTRA 6 


“ EVEN IF THERE BE THE ADMISSION (OF AOTIVITY ON THE PART 
OF PRADHANA, STILL THEN IT CANNOT'BE THE CAUSE), ON ACCOUNT 
OF THE ABSENOE OF A PURPOSE.” 


Vedanta-parijata-saurabha 


“Even if there be the admission” of activity on the part of 
pradhana somehow or othor, still pradhana cannot be the cause, 
since a purpose for such an activity is impossible on its part, 1b 
being non-sentient. 

Vedànta-kaustubha 


It has been said under the aphorism: “And on account of acti- 
vity" (Br. Sti. 22.2) that pradhána has no power of independent 
activity, and hence 1s not the cause of tho world. Now the author 


[so. 2. 2. 7. 
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points out here that "oven if there be the admussion of activity on 
us part per force 1, still then pradhána is not capable of being the cause. 
Why? “On account of the absence of a purpose,” that 15, because 
there is no purpose for the creation of the world, secing that the souls, 
merged in their own bliss, prior io creation, have no regard for en- 
joyment or emancipation, while pradhina, bemg non-sentient, is 
not capable of having enjoyment and the rest. It cannot be said: 
What purpose can the Highest Person, who has all His desires fil- 
filled, have in creating the world ?—sinoco that has already been pointed 
out under the aphorism. “But as in ordinary hfe, a mere sport" 
(Br. Si. 2 1,32). 

Or (an alternative explanation of the phrase: “aithabhavat’’:) 
the sense is On account of the absurdity of the statement, made per 
force (and not on the ground of reason), viz. ‘Pradhana acts by itself’, 
just like the statement ‘The ether 1s running’. 


COMPARISON 


Ramanuja and Srikantha 


They change the order of sütras, which will be noticed at the end 
of süira 9. 


SÜTRA 7 


“Tr ir BE ARGUED: AS IN THE OASE OF A MAN AND STONE, 
(wm REPLY.) THEN ALSO." 


Vedanta-parijata-saurabha 


If it be argued that just as a blind man makes a lame man move, 
or the stone (i.e. the magnet) the iron, so does purusa move pradhina, 
—(wo roply:) in that case, the assumption of the non-activity (of 
puruse) will be contradicted, and pradhàna being something to be 
instigated by another will cease to be the primary cause of the world. 


Vedanta-kaustubha 


If it be argued: just as a lame man,—who has the power of vision, 
but is devoid of the power of motion,—lost accidentally from his caravan 


1 Le. somehow or other. 
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and wishing to go to a desired place, on finding a blind man,—who has 
the power of motion, but is devoid of the power of vision, —makes 
him move by mountmg on him; and just as the magnet makes the iron 
move, so exactly, though devoid of the power of action, the soul, 
possessed of the power of vision, makes pradhàna, devoid of the power 
of vision, movo by iis mere proximity. Hence, m spite of the non. 
aentience of pradhina, the activities of creation and the rest, are possible 
onits part,—the answer 18: “Then also”, i c. even on the ground of such 
examples, no activity 1s possible on the part of the object exemplified, 
viz, pradhina, Thus, if purusa be admitted to be the mover of 
pradhána, then tho initial proposition, viz. that puruga is not an 
agent, will come to be contradicted. If pradhána be an object to 
be moved. by purusa, then the initial proposition, viz. that pradhana 
is by itself the cause of the world, will come to be contradicted. 
Although the power of motion is not manifest in a lame man, he being 
without legs, yet he directs the man, who has tho power of motion, 
by means of speech. And the so-directed. man, though not having the 
power of vision manifest because of his blindness, yet being a sentient 
being, moves in accordance with his (viz. the lame man’s) words. 
The stone (viz. the magnet), on the other hand, moves the iron 
(only) when brought into connection with ib by a man, and the iron 
does not move by nature. Moreover, it has been said under the 
aphorism: “Tf it be argued: hke milk and water, thore too" (Br. 
Si. 2.2.3), that everywhere and at all times the Omnipotent and 
Omnisciont Bemg abides as the mover of all, Further, the proximity 
of purusa and prakrti bemg eternal, there was no absence of such a 
proximity before. Hence the order of creation and dissolution, as well 
as the respective difference between bondage and release,—duo to 
the proximity of prakrti and puruga-—, are not possible; and there 
must result eternal activity and absence of dissolution. In the case 
in hand, on the contrary, there is no defect whatsoever, since it has 
been said that: “And that (divinity) is endowed with all (powers)” 
(Br, Sf, 2.1.29). 


[su. 2. 2. 8. 
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SÜTRA 8 
“AND ON ACCOUNT OF THE IMPOSSIBILITY OF BEING PREPON- 
DERANT.”” 


Vedanta-parijata-saurabha 


As 15 1s impossible for the gunas, which are m a state of equi- 
librium at the time of dissolution, to enter in a relation of mutual 
subordination and preponderance, so the inference (ie. the infer- 
tible pradhána) is not the cause of the world. 


Vedanta-kaustubha 


For this reason also the inference (ie. the inferrible pradhàna) 
is not the cause of the world Why? “On account of the impossi- 
bility of being preponderant.” Thus, 13 pradhàna,—oconsisting of the 
three gunaa in a stato of equilibrium, not regulated by an intelligent 
principle und established by mforence as admitted by you,—trans- 
formed into the form of the world by means of ontering into a state of 
mutual subordination and preponderance (of the gunas), or inde- 
pendently of any such stato? 1f the first, then the preponderance of 
one among (these three gunas) sativa, rajas and tamas, which are 
in a state of equilibrium prior to creation and are mutually inde- 
pendent, being impossible, it is not possible for prachina to be the 
cause of the world, If the second, then pradhana, consisting of the 
three gunas in a state of equilibrium and immutable, is not trans- 
formed into the form of the world all the moro,—there being no state 
of inequality consisting in a mutual subordination and preponder- 
ance (of the gunas). 

It cannot bo said also that at the time of creation there is a lapse 
from the state of equilibrium and tho gunas entering into a state of 
mutual subordination and preponderance, thereby the world arises,— 
for this leads to the horns of a dilemma. Thus, is it admitted by you 
that the lapse from tho state of equihbrium, at that time, is sponta- 
neous; or that it is due to the Omniscient Being? The first alter- 
native is not valid because of the impossibility of a spontaneous lapse 
without a cause, and also because of the following inference: 

Whatever has a cause has lapse, 
like seods and the rest. 

Whatever has no cause has no lapse, 
like the soul. 


[sü. 2. 2. 9, 
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The second alternative, too, 1s not valid, because that is not 
admitted and because that will be falling in with the view of your 
opponents 


SUTRA 9 


"AND IF THERE BE AN INFERENCE IN ANOTHER WAY, (PRADHANA 
CANNOT STILL BE THE CAUSE) ON ACUOUNT OF THE ABSENCE OF 
THE POWER OF BEING A KNOWER.” 


Vedànta-pàrijáta-saurabha 


* And if there be un inference” with regard io pradhána “in 
another way ”, stall then ** on account of the absence of the power of 
being a knower " on the part of pradbüna, the world is not due to it, 


Vedànta-kaustubha 


Just as thore may be the origin of effects, preceded by (pradhana’s) 
entering into a state of mutual subordination and preponderance 
in a way other than the stated, so if an inference be made with regard 
to pradhina, still then “on account of the absence of the power of 
being a knower”, ie on account of pradhina being devoid of the power 
of being a knower, the objections, viz. impossibility of arrangement 
and the rest, mentioned above, must remain m force. Hence the 
inference (ie. the inferrible pradhàna) 1s not the cause of the world, 


COMPARISON 


Rámiünuja and Srikantha 


Interpretation same, but they read sütras 5—9 in a different order. 
"Thus — 


Nimbarka, etc, Rümdnuja, ete. 
“Anyatra-bhivic ca. .'"(Sü.0) “Anyatra-bhivic ca  ." 
(Si. 4). 
“Abhyupagame . .” (Si, 6). "Purus&$mavat. .” (Si. 5) 
"Purusüá$mavat. ." (Si, 7), "Ahgitva. —" (Si, 6). 
“Angriva. ."(Sü.8). " Anyathünumitau . ." (Si. 7) 


“Anyathinumitau. ." (Si, 9). * Abhyupagame. ." (Sü. 8). 
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SÜTRA 10 


“AND ON ACCOUNT OF CONTRADICTION, (THE SAMKHYA DOCTRINE 
IS) INCONSISTENT.” 


Vedànta-pàarijata-saurabha 


The view of Kapila is “inconsistent”, because of the opposition 
between its prior and subsequent (statements) 


Vedànta-kaustubha 


The view of Kapila 1s “inconsistent” in every way. Why" 
Because of its opposition to the Vedanta,—that is, the Vedüntas, 
independent of all proofs, authoritative by themselves and cteinally 
established, establish. the omniscient and omnipotent Lord of all as 
the cause of the origin and the 1esb of the world, and the admission 
of the doctrine of a non-sentient cause 1s opposed to this,—because 
of that ;—because of the rejection of a doctrine based on mere reasoning 
in the passage. ‘This knowledge 1s not attainable through reasoning’ 
(Katha 2.9); and because of the opposition between its prior and 
subsequent (statements). Thus, they hold that purusa (or the soul) 
w all-pervading, devoid of attributes, mere consciousness, isolated 
(from prakrti) by nature, non-attached like a lotus leaf t and. mactive 
Then again, they maintain also that prakrti is an agent through ris 
mere proximity to purusa; and that through the super-imposition of 
nescience that very same (purusa) comes to have the attributes of 
“boing an agent’, ‘bemg an enjoyer’ and so on, to be afflicted by the 
three kinds of muserres? and to be subject to transmigratory 
existence Again, they teach that the salvation of purusa proceeds 
from the knowledge of prakrti and purusa Thus, a multitude of 
inconsistencies between prior and subsequent (stalements) may be 
found there. 

In the case under discussion, on the other hand, since in accordance 
with the Smrti passages: ‘ ‘‘ The evil-doers, the deluded, and the vilest 
men do not attam me,—they whose wisdom is destroyed by nescience 
and who have resorted to demoniacal nature” ' (Gita 7 15), ‘Know- 
ledge is enveloped by non-knuowledge; thereby beings are deluded.’ 


1 Ye just as s lotus leaf is not wetted by water, so the soul is not attached 
to anything, 


2 Viz, physical, mental and elemental 


22 
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(Git& 5.15.), '' At the end of many births, one who is possessed of 
knowledge attams me" (Git 7 19), `“ Those who attain me cross 
over this màya"' (Gita 714), ‘“Many, punfied by the penance of 
knowledge come to attain my mnature"' (Gita 4.10), the causes of 
bondage, as well as of salvation, —hberating the bound soul from its 
bondage, unprecedented, and characterized by the attamment of 
His nature,—á4s well-established, there 1s not even a shadow of any 
contradiction among prior and subsequent (statements) Hence 
1b 18 established that there 1s no contradiction of the concordance of 
the scriptural texts (with regard to Brahman) by the view of Kapila, 
which is opposed to the Veda and is set forward by means of fallacious 
reasoning 
Here ends the section entitled “The impossibility of arrange- 
ment " (1). 


COMPARISON 


While Nimbarka adduces two reasons as to why the Sàmkhya 
doctrine is ‘mconsistent’, viz. (1) oppositon to the Vedanta, (2) 
internal contradictions,—others adduce only one, viz. Samkara, 
Rümànuja, Srikantha and Baladeva adduce the second,! Bhaskara, 
adduces the first? Hence they do not attach any special meanmg 
to the particle “ca” in the sūtra 


Adhikarana 2: The section entitled “The great 
and the long”. (Sütras 11-17) 


SÜTRA 11 


“For, JUST AS THE (ORIGIN) OF THE GREAT AND THE LONG FROM 
THE SHORT AND THE SPHERICAL (IS UNTENABLE) (SO EVERYTHING 
IS UNTENABLE IN THE VAISESIKA THEORY)." 


Vedanta-parijata-saurabha 


Since if they bo possessed of parts, then there will result an 
infinite regress; and if without parts, thon it will be impossible for them 


1 $.8.29.10, p 513; Sci. B 2.99, pp. 78 f£, Part 2; SK B. 2.2 9, p. 61, 
Parts 7 and 8; G B. 2 2,10, p. 96, Chap, 2 
? Bh. B., 2.2 10, p. 112. 
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to be the producer of other evolutes !,— there is mconsisteney im 
the ongin of the binary compounds from the atoms, and there is all 
the more inconsistency in the origin of ternary compounds from these 
(binary compounds) Like this, everything admitted by the main- 
teiners of the atomic view 18 inconsistent. 


Vedanta-kaustubha 


Apprehending the objection, viz . Let pradhàna, not superin- 
tended by an intelligent principle, be not the cause of tho world; 
but let the groups of atoms, under the control of the wish of the 
Supreme Lord, be the cause of the world,—the author 18 now pointing 
out the inconsistencies 1n the atomic doctrine as well 

The procedure of the atomists is the following: A substance 
produces anolher substance, a quality another quahty; and the pro- 
duction of the effect proceeds from three causes, viz. the inherent, 
the non-inherent and efficient? ; just as an effect, viz. a piece of cloth, is 
produced by the threads which are the inherent cause, by ther mutual 
conjunction which is the non-inherent cause, and by the shuttle, the 
loom, the weaver and the rest, which are the efficient cause. Like- 
wise, there are four kinds of atoms, distinguished as earth-atoms, 
water-atoms, fire-atoms and air-atoms; and they are eternal, without 
parts, possessed of colour and the rest, and spherical in extension, 
and remam without producing effects at the tıme of dissolution. 
At the time of creation, the atoms become the inhorent cause for the 
production of the effect (viz. the world), their conjunction, the non- 
inherent cause, and the unseen principle 3 the efficient cause. Thus, 
through, the wish of the Lord, first motion arises in the air-atoms, then 
a conjunction (between them) and thereby an effect, viz. a bmary 
compound, arises from two atoms; a ternary compound arises from 
three binary compounds; a quaternary compound arises from four 
ternary compounds, and so on, and through this process, finally, the 
great air arises and remains trembling in space. In the very same 
manner, fire arises from the fire-atoms and remains shining in the 
form of earthly fire and so on. In the very same manner, the great 


1 C.8.8. ed. reads “parwndna” instead of “parindéma”, p. 31. 
2 Samaviiywm, asamaudyin, nimitia, 
3 I.e. the merit or demerit attachmg to a man's conduct in one state of 


existence and the corresponding reward or punishment with which he is visited 
1n another, 


[s5. 2 2 11, 
340 VEDANTA-KAUSTUBHA ADH. 9] 


ocean arises from the water-atoms and remains flowmg. In the very 
same manner, the great earth arises from the earth-atoms and remains 
immobile in the form of clay, stones and the rest Again, the qualities 
of the effects arise from the qualities of the cause, Just as the qualities 
of a piece of cloth arise from the qualities of the thread,—a red cloth 
heing found io arise from red threads,—so the qualities of whiteness 
and the like, inhermg in the binary compounds and the rest, arise 
fom the qualities of whiteness, ote mhoring in ihe atoms. But 
the combination of two simple atoms, producing a binary compound, 
produces different measures, viz. munuteness and shortness, m the 
binary compound, but do not produce sphericity, the measwe of the 
ample atoms themselves,—because, then, there wall result an intense 
fineness (on the part of the bmary compound which it has not) 
Similarly, at the time of dissolution, too, through the wish of the 
Lord, there 13 motion in the atoms, thereby the dissolution of their 
conjunction, thereby the dissolution of the binary compounds and so 
on, and 1n this manner, finally, there is the dissolution of the carth 
and the rest 

This view is bemg refuted here. The particle “or” m the aphorism 
is meant for implying the aggregate (of defects in the atomic doctrine) 
left unsaid The word ‘inconsistent’ is to be supplied fom above, 
The phrase: “from the short and the spherical" 1s to bo applied by 
dividing it in a compatible manner. This being so, like the doctrme 
of the origin of a short bmary compound from two simple spherical 
atoms, and like the doctrine ot the origin of the great and long ternary 
compounds from the short (bmary compounds), everything else too, 
maintained by them (viz. the atomists), 1s mconsistent—this 1s the 
construction of the words of the aphorism. 

The senso 1s this: The origin of bmary compounds from atoms 
1s impossible. That being impossible, the origin of the ternary com- 
pounds from the binary compounds is all the more uupossible. In 
exactly the same manner, whatever is mamtained by the atomusts 
is simply inconsistent. Thus, it is observed that the parts, viz. the 
threads and the rest, produce a whole, viz a piece of cloth, only by 
beng conjoined (with one another) by means of their six sides which 
are their own parts. An atom, too, is established to have six parts 
through its connection with the six quarters. As has been said. 
‘An atom has six parts because of its simultaneous connection with the 
six (quarters)’, Hence, even the atoms must be productive of effects 
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as possessed of parts indeed If they be so, then they themselves 
will become effects like the binary compounds because of possessmo 
parts. And the parts of the atoms too,—conjoined (with one another) 
by means of their six sides which are their own parts, and establishmg 
that the atoms have paris,—must have parts; that parts, again, 
further parts and so on, and thus there must be an mfinrte regress 
If the atoms be admitted to be without parts, then if there be the 
conjunction of even a hundred atoms which fill no space, there will 
not be any extension different from that of a single atom, and hence 
there wil never be (different kinds of extensions like) minuteness, 
shortness and the rest Thus, the origin of the bmary compounds 
1s impossible, in their absence, the origin of the ternary compounds 
18 impossible ; and hence the origm of the world must be impossible. 


COMPARISON 
Samkara and Bhüskara 


Interpretation different They take this sūtra as constituting 
an adhikarana by itself, concerned with refuting the Vaisesika objec- 
tion, viz. that the qualities of the cause must inhere in the effect. 
Hence if the intelligent Brahman be the cause of the world, then 
the quality of intelligence must be found ın the world. But since this 
is not the case, He 1s nob 10s causc.! The answer is* Or just as (there 
is the origin of) big and long (ternary compounds) from minute and 
short (binary compounds) so there is the origin of the non-intelligent 
world from the intelligent Brahman ? 


SÜTRA 12 
“EVEN IN BOTH WAYS THERE IS NO AOTION (ON THE PART OF THE 
ATOMS), HENCE THERE IS THE ABSENCE OF THAT (VIZ. OREATION)." 
Vedanta-parijata-saurabha 


Because it is impossible for the unseen principle to inhere in the 
atoms, as well as because 1t is impossible for it, connected with the 


1 Note that an exactly similar objection has been put forward and refuted 
under Br Sù 2.14-11 Hence there is no sense m repeating it here. As such 
Nimbarka’s way of interpreting seems preferable. 

2 $ B. 2.2.11, pp. 518-19; Bh B 2.2.11, pp. 113-14. 
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soul, to be the instigator of the motion of the atoms,—thus “even in 
both ways” the first motion of the atoms is not possible. “Hence 
there is the absence” of the creation of the world through the successive 
order of binary compounds and the rest, due to conjunction, which 
again ıs due to the motion of the atoms. 


Vedinta-kaustubha 


The author is elucidating the statement (made in the last aphorism), 
viz. Like the (origin of) the great and the long, everything else, too, 
maintained by them, is inconsistent. 

“Even in both ways", no motion is possible 1n the atoms at the 
time of creation. “Hence”, ie for this reason, viz on account of 
the impossibility ot motion, “there 1s the absence of that”, i e. of the 
origin and the rest of the world through the successive order of binary 
compounds, ternary compounds and so on, due to the conjunction 
of atoms. The phrase: “in both ways" means: Does the first motion 
(of the atoms) arise by itself, or through the atoms? Tho first alter. 
native is not tenable, being impossible. Never does motion, arising 
by itself, proceed to bring watcr in a pitcher. It cannot be said 
also that it arises through a cause, because at that time (ie. at the 
time of creation) there exist no human effort, vibration, impact and 
the rest (which might have been such a cause). The second alter- 
native, too, is not tenable, because then the atoms must become 
sentient, it being impossible for non-sentient atoms to be the instigator 
of motion. In the building of a palace and the like, the stones and the 
rest clo not themselves act in conjunction with other works (connected 
with the building). 

Or 1, Gf it be said that) the motion which arises in the atoms at 
that time is caused by the unseen principle, (we reply): There is 
negation of motion “in either way’’. Thus, does the unseen principle 
which causes the motion of the atoms inhere in the atoms, or in the 
individual soul? The first alternative is not tenable, because the 
unseen principle, being originated by the good and evil deeds of the 
individual souls, cannot reside in something non-sentient; because 
being non-sentient, it is not possible for the unforeseen principle to 
he the cause of motion; because the performance of good and evil 


1 An alternative explanation of the word “ Ubhayatha” 
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deeds being imposstble on the part of atoms, the unseen principle 
must be necessarily admitted to be natural (to them), and in that case 
there will result the origin of motion at all times The second alter- 
native, too, is not tenable, because it 1s all the more impossible for 
the unseen principle, inhermg in ihe individual soul, to urge the 
motion of the non-sentjient (atoms) Thus, there 18 no motion “even 
m both ways". 

“Or 1 else no motion is possible, whether 1t be due to the individual 
soul, or due to the Lord. Thus, does the individual soul give rise to 
the first motion through its own destiny (adrsta), or through its proxi- 
nuty, or through its attribute of consciousness? Not the first, because 
of the above-mentioned fault Not ihrough its proximity also, 
because the proximity of the individual soul to the atoms being eternal, 
the consequence will be that it will ever give rise to the world. Nor 
even through consciousness, because of the absence of consciousness 
then And motion does not proceed from the Lord as well Is the 
Lord, according to your view, designated in the Veda or established 
by inference and the rest? If ıt be said: Designated in the Veda, 
then have faith in the procedure mentioned by Scripture thus. ‘Every- 
thing has that for its soul’ (Chand 6.8 7, etc.),‘He became existence 
and that’ (Tait. 26), and being overwhelmed with the sentiment 
of love for Him, be free from affliction,—what is the use of your 
doctrine of atoms? If it be said: Established through inference and 
the rest,—(we reply :) that it (viz inference) is not even established 
has been proved above.? 


SUTRA 13 


"(Tug VAISESTKA DOOTRINE TS UNTENABLE) ALSO ON ACCOUNT 

OF THE ADMISSION OF TILE RELATION OF INHERENOE, ON AOOOUNT 

OF AN INFINITE REGRESS (ARISING THEREFROM) RECAUSE OF 

SAMENESS,” 

Vedanta-parijata-saurabha 

“On account also of the admission of the relation of inherence,”’ 
the doctrine of atoms 1s not possible, since just as a binary compound 
is connected with its own cause by the relation of inherence, being 


1 A third alternative explanation of the word “ Ubhayathá" 
2 Vide V.K 1.1.8. 
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absolutely different therefrom, so the relation of ınherence itself, too, 
is to be connected with the two related objects by another relation 
of inherence, its absolute difference (from the two related objects) 
being the same, that, too, by another relation, and so on—thus there 
will be an infinite regress 


Vedànta-kaustubha 


The phrase: ‘on account of the absence of that’ is to be supplied 

For this reason also, the origin and the rest of the world in the 
successive order of the creation of binary compounds and the rest, 
due to the conjunction of the atoms is not possible Why? “On 
account of the admission of the relation of inherence." Among 
separable objects, there 18 a relation of conjunction, as between a 
rope and a pot. Among inseparable objects, on the other hand, 
there 1s a relation of inherence,? just as a piece of cloth exists in 
the threads by the relation of inherence, a pot in the two pot-sherds, 
cowness in a cow and whiteness and the rest 1n a piece of cloth. The 
relation between objects which are causes and effects is just this 
relation of inherence, and this relation 1s proclaimed to be one, eternal, 
and all-pervading like the ether ,—on account of the admission of such 
a relation of inherence—this is the sense 

It it be asked. What objection is there if such a relation of in- 
herence be admitted ?—(the author) replies: “On account of an 
infinito regress because of sameness”. That 1s, just as a binary 
cumpound, absolutely different from its inherent cause (viz. the 
two simple atoms), necessarily awaits a relation of mherence (for 
being connected with them), so the relation of inherence itself, being 
absolutely different from the two related objects, is to be connected 
with them by meaus of another relation of inherence,—“ because of 
ihe sameness’? of absolute difference (1.e because there is absolute 
difference equally in both the cases, also because what is itself unrelated 
is never observed to be a relation)—that, too, by another relation of 
inherence, and that, too, and so on; thus “on account of infinite 
regress'', the atomic theory defeats itself 


t Samyoga. 2 Samavüya. 
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SÜTRA 14 


"AND ON AOCOUNT OF TIE EXISTENOE (OF) ETERNAL (ACTIVITY 
AND INACTIVITY) ALONE.” 


Vedanta-parijata-saurabha 


If the atoms be active by nature, there being the existence of 
(eternal) activity, there will result eternal creation; otherwise there 
will result eternal dissolution, and hence there is the absence of that 
(viz. creation). 

Vedanta-kaustubha 


For this, too, the atomic theory 1s untenable. Why? If the 
atoms be admitted to be active by nature, then there being eternal 
activity alone, there cannot be dissolution, Tf, they be admutted 
to be maetive by nature, there being eternal inactivity alone, the 
absence of creation will necessarily result—this ıs the sense, 


COMPARISON 
Ramanuja, Srikantha and Baladeva 


This 18 sūtra 13 in the commentaries of the first two — Interpre- 
tation different, viz. “(If the samaviya be admitted to be eternal, 
the terms related by it, viz ternary compounds, etc, i.e. the world 
too must be) eternal indeed, on account of the existence (i.e. eternity 
of the samavaya)’’.1 


SÜTRA 15 


“AND ON ACCOUNT OF (THE ATOMS) HAVING COLOUR AND SO ON, 
THE REVERSE (VIEW WOULD FOLLOW), BECAUSE OF OBSERVA- 


TION." 
Vedanta-parijata-saurabha 


And on account of the atoms having colour and the rest in accord- 
ance with the respective effects, there must be non-eternity, which is 
the “reverse’’ of eternity, (on their part), since pots and the rest, 
possessed of eolour and so on, are observed to be non-eternal. Other- 
wise, the effects must be devoid of colour, etc. 


1 Šri, B. 2.2.13, p. 86, Part 2; $K. B. 2.2 13, p 75, Parts 7 and 8; G.B, 
2,2.14, p. 107, Chap 2 


[sū. 2. 2. 16, 
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Vedanta-kaustubha 


Since the effects are possessed of colour, etc., the atoms, too, are 
admitted to be possessed of colour and so on! Thus, sce the four 
kinds of atoms are possessed of colour and so on, ie possessed of 
colour, taste, smell and touch,—non-eternity, the “reverse” of eternity, 
results, as pots and the rest, possessed of colour and so on, are found 
to be non-cternal. If they be not admitted to be possessed of colour 
and the like, then the fact that the eflects are possessed of colour and 
so on will come to be contradicted, and the inital proposition ‘Pos- 
sessed of parts and eternal’ too will come to be contradicted. For 
this reason too, there is the absence of that (viz. creation),—this is 
the meaning of the particle "and". The sense ıs that an unseen 
object cannot be determined in accordance with what is seen Hence 


the cause of the world is to be understood m accordance with Sorp- 
ture, 


SUTRA 16 
“AND ON AQCOUNT OF FAULT IN BOTH Ways " 


Vedanta-parijata-saurabha 


If the atoms bo possessed of more numerous qualities,? then the 
earth, water, fire and air will become similar. 1f they be possessed 
of less numerous quahties,’ then, too, all the different kinds of atoms 
being connected with one quahty each, the earth and the rest too, 
having qualities corresponding to their causes, must be connected 
with one quality each,—this “on account of fault in both ways", 
there is indeed the absence of that (viz. creation). 


Vedanta-kaustubha 


For ihis reason also, the procedure admitted by the atomists 
is not possible. Why? Because whether the atoms be admitted to 
bo possessed of more numerous quahtios, or to be possessed of less 
numerous qualities, “in both ways", too, there is fault. Since the 


1 An effect can have no qualities which the cause has not. 


2 I.a, every kind of atoms are possessed of the five qualities of colour and 
the resh. 


3 Lo. each be possessed of its peculiar qualities 
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qualities of the effect are due to the qualities of the cause, all the 
qualities of the cause, such as colour, taste and the rest, must attach 
to all the effects As a result, there must be smell and taste in fire; 
colour, taste and smell in arr; and the grossness on the part of the atoms, 
since the earth, which has the most numerous qualities, is observed 
to be gross. If they be possessed of less numerous qualities, then 
all must have one quahty each. If this be so, then there must be 
touch in fire, colour and touch in water; colour, touch and taste in 
earth, because, those particular quahiies are absent from those 
particular atoms. Otherwise, there will result everything every- 
where. 

If it be argued: that the earth is observed to be possessed of 
colour, taste, smell and touch; water to be endowed with the attributes 
of colour, taste and touch; the fire to be possessed of colour and touch; 
and the air is to be possessed of touch. Corresponding to these qua- 
lities, some atoms are supposed to be possessed of more numerous 
qualities, others less numerous Hence the above objection cannot 
be raised,— 

(We reply:) No; for in that case, too, those that have more 
numerous qualities will be deprived of their atomicity.! In the case 
in hand, on the other hand, there is no fault whatsoever, since the 
world has the omniscient and omnipotent Lord of all as its material 
cate, 


COMPARISON 
Ràmànuja, Srikantha and Baladeva 


This is sütra 15 in the commentaries of the first two. 

Interpretation different—viz. an elucidation of the previous 
süira, viz. “Because there is fault in both ways", re. either if the 
atoms be possessed of colour, oto, or if they be not. On the first, 
they cannot be eternal; on the second, their effects cannot be pos. 
sessed of colour and the rest.2 


1 Since increase m qualities cannot take place unloss there is a simultaneous 
increase 1n size, 

2 Sri. B, 2 2.15, pp. 86-87, Part 2, SK. B. 2 2.18, p. 77, Parts 7 and 8; 
G.B. 2.2.16, p. 107, Chap. 2 


[sG. 2. 2, 17-18. 
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SÜTRA 17 


“AND BECAUSE OF NON-ACCEPTANCE, (THERE MUST BE AN) 
ABSOLUTE DISREGARD (FOR THE ATOMIC THEORY),” 


Vedánta-pàrijata-saurabha 


Beeause of the rejection of atomism by the wise, “an absolute 
disregard ” for it is to be shown by those who are desirous of salvation, 


Vedanta-kaustubha 


Certain portions,—such as the doctrine of a pre-existent cause and 
the rest,—of the doctrine of the causality of pradhàna, though rejected 
on the ground of its opposition to Scripture and reasoning, has boen 
accepted by those who are versed im the Veda But “because of the 
non-acceplance”’, ie. rejection, by the wise, m toto, of the docirme 
of the causality of the atoms, imagmed by the Vaisesikas ; because of 
its opposition to reasoning ; and because of its opposition to the Veda, 
“there is an absolute disregard ",—i.e. the doctrine of tho causality 
of atoms is to be disregarded by those who wish for the highest. 

Hence it 1s established that there is no contradiction of the 
doctrine of the causality of Brahman by the doctrine of the causality 
of atoms which 1s to be rejected from a distance 


Here ends the section entitled “The great and the long” (2). 


Adhikarana 3: The section entitled “The 
aggregate". (Sutras 18-27) 


SÜTRA 18 


"EVEN IF THE AGGREGATE HAVING TWO CAUSES (BE ADMITTED), 
(THERE 1S) THE NON-ESTABLISHMENT OF THAT (VIZ. OF THE 
AGGREGATES). ” 

Vedanta-parijata-saurabha 
The author is refuting the view of Sugata.t 


Even if the aggregates of the element and the elemental, the 
mind and the mental be admitted, stall then, on account of the non- 


2 Le. of the Buddhists, 
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senüence of the objects aggregated, as well as on account of non- 
admission of another cause of the aggregation, the aggregates are not 
possible 


Vedanta-kaustubha 


Kapila, the maintamer of the doctrme of pre-existing effects, 
holds that pradhina, not havmg Brahman for its soul, is the cause 
of the world He has been refuted by reason of mamtaining what 1s 
opposed to the doctrine of the causality of Brahman aud the Vedic 
doctrine Kanāda, inferior even to him m intelligence and the 
maimtamer of the doctrme of non-existing effects, holds the cause of 
the world to be of various lands ! , and hence he has been rofuted by 
reason of maintauung what is opposed to the ‘great’.2 Now, the 
doctime of the Buddhists, inferior to that even, 1s bemg refuted, on 
account of its similanty to that.3 

The doctrine taught by the Buddha being mterpreted differently, 
four views were propounded by his four classes of disciples. These 
followers are called, (1) Vaibhisika, (2) Sautrüntika, (3) Yogacira, 
and (4) Madhyamika. Among these, the first two maintain the 
reality of external objects Among them, again, the first maintains 
that external objects are directly perceivable. According to him, 
external objects, like pots and the rest, are knowable by the evidence 
of direct perception. The other maintams that external objects aro 
inferrible through cognitions. According to him, external objects like 
pots and rest, which are not directly perceived, are inferred through 
cognitions, produced in the forms of pots and so on and directly 
perceived, The third mamtaims the reality of cognitions alone without 
any substratum. Ho holds that external objects are like dreams. 
All of them maintain that the objects admitted by them are momen- 
tary. The view of the fourth is that everything is void. He holds 
that the continuous stream of cognitions, freed from object and 
subject-forms, persists from moment to moment of the basis of past 
impressions, like a lamp in a place sheltered from wind. But when 
past impressions are destroyed, it attams a complete extinction like 
the lamp itself, this attamment of non-existence is salvation. The 
others, on the other hand, hold that there is no interruption in the 


1 Viz. the four kinds of atoms. ? Vide Br Sü 2.217. 
3 The Buddhists too admit tho aggregation of atoms like the Vatsesikas. 
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continuous stream of cognitions Among them, the views of the 
Yogācāra and the Madhyamika will be refuted later But m this 
section, the views of the realists, viz the Vaibhasikas and the 
Nattrintikas, are being refuted together 

Thus, they speak of five groups,! viz colour, cognition, feeling, 
name and mpression.2 Among these, the colour-group consists in the 
four elemenis, like ihe earth and the rest, and the elemental in the 
form of the body, sense-organs, and scnse-objects, Among these, the 
earth-atoms, possessed of colour, taste, smell and touch, and hard by 
nature, are aggregated mto the form of the earth, the water-atoms, 
possessed of colour, taste and smell, and viscid by nature, are 
aggregated into the form of water; the fire-atoms, possessed of colour 
and touch, and hot by nature, are aggregated mto the form of fhe, 
likewise the air-atoms, possessed of touch and mobile by nature, are 
aggregated into the form of air; and tho four elements, like the earth 
and the rest, are aggregated mto the form of body, sonse-organs and 
sense-objects In this way, these four kinds of momentary atoms are 
held to be the cause of the aggregation of the elements and the 
elemental The colour-group, consisting of the elements and the 
elemental and due to the atoms, is the external aggregate. The 
cognition-vroup consists in a stream of cognitions like the cognition 
of a pot, cognition of a piece of cloth, and so on, based on the internal 
cognition of the ‘I’, and subsisting uninterrupiedly. This alone is 
the agent, the enjoyer and the soul, and from ıt alone all ordinary 
practical transactions procced The feelng-group consists mn pleasur- 
able or painful experiences. The name-group consists in the cognition 
of secondary marks, e.g. (in the cognition.) ‘a cow possessed of 
auspiciousness’, the cow is distinguished by the secondary mark of 
auspiciousness. The impression-group consists in the mental qualities 
of attachment, aversion, delusion, pride, malice, fear, grief, depression 
and so on. These last four kinds of groups are said to be the mind 
and the mental. Among these, the cognition-group is said to be the 
mind or the soul, others mental ; and thus they are internally aggregated 
in such a way as to be the substratum of ordinary practical trangactions 
This 13 the internal aggregate, due to the four groups, begmning 
with the vognion-group. The soul and tho ether, other than the 


x 


Y Skandha. 
2 Ripa, vyñäna, vedund, samj and samskdra, 
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two aggregates, are non-existent by nature. These two aggregates 
make the course of mundane existence possible, and practical hfe 
being thus made possible, there 1s no need, ıt is thought, of an eternal 
soul . 

(Correct conclusion.) | With regard to it wereply: Evenifthere be 
the admission, in the above way, of aggregates, i.e. of groups having 
two causes, still then “there 1s the non-establishment of that",—ie 
establishment “of that”, viz. of that which has two causes, too, is 
indeed impossible. The sense ig: because the spontaneous aggregation 
of non-senticnt objects, mutually independent, 1s not possible, amd 
also because of their momentarmess, the aggregate of the elements 
and the elemental, as well as the aggregate of the mind and the mental, 
are not possible. Further, because of the non-admussion of a 
permanent enjoyer, of a sentient controller—one who brings about the 
apgrogation, of an omniscient and universal Lord, as well as because 
of the consequence of the world becoming super-sensible by reason of 
the super-sensibleness of the atoms themselves, the course of mundane 
existence must disappear The sense is that this view 1s faulty, 
since 15 rejects Brahman, taught by the beginnmgless Veda; since it 
admits the aggregates of atoms, unseen and unheard, and since a 
cause for the aggregation 1s 1mpossible 


SUTRA 19 


“Tr I! BE OBJECTED THAT (ON ACCOUNT OF THE MUTUAL CAUSALITY 
(OF NESCIENOE AND THE REST), (THE AGGREGATION) IS POSSIBLE, 


(WE REPLY:) NO, BEOAUSE OF (THEIR) NOT BEING THE CAUSE OF 
AGGREGATION, ” 


Vedanta-parijata-saurabha 


It cannot also be that no account of the mutual causality of 
nescience, past impressions, cognition, name and form, six supports 4 
and the rest, the aggregation and the rest, are possible,—for they, too, 
are not the causes of aggregation, 


1 Avudyd, samsküra, vijfiüna, ndma-rüpa, saddyatana, ete. For explanation, 
see below V.K. 
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Vedanta-kaustubha 


I£ it be objected In spite of the non-admission of a sentient and 
omniscient being as bunging about the aggregation, no harm 18 done, 
sinco our view admits the mutual causality of nescence and the rest 
That which goes towards the effect as its cause is ‘pratyaya’,1e the 
cause; tho state of that, no account of that,! all aggregation and the 
rest become possible. Thus, nescience and the rest, functioning 
from all eternity, arc admitted to be the causes of the continuous 
stream of cognitions. Among these, the word ‘nescence’ 1s denotative 
of error, such as, taking the non-permanent as permanent, taking 
what is not the way (io salvation) as the way and soon Through it 
past mpiessions, consistmg 1n attachment and so on to sonsc-ohjocts 
like colour and the like, arises. It 1s through this that activity springs 
forth when occasion arises. Activity consists m good and bad deeds, 
in accordance with the declaration by the Buddha ‘There 1s action, 
there is result’, Through this alone cognition arises. Thence the 
four (elements like) the earth and the rest, the cause of the aggregate, 
viz the body, arise, and that very thing is said to be name because 
of being the substratum of name From them arises the body , from 
it the six supports, viz. the five organs of knowledge and the mind, 
from them touch; from ıb feeling, viz pleasure, pain and the rest; 
from it nescience and the rest once more, Thus, the objects revolving 
unceasingly like water-wheels, aggregation 1s possible therefrom. 
Hence, everything m our doctrine 18 indeed consistent,— 

(We reply.) “no”. Why? “Because of (their) not bemg the 
cause of aggregation,” 16. because nescience and tho rest are not the 
causes of aggregation; for 16 can by no means be said that nescience, 
consisting m the error of taking a person at a distance to be a post, 15 
the cause of the aggregation of the already existing person. Likewise, 
attachment and the rest too, caused by it (viz. nescience), are not the 
cause of aggregation. 

COMPARISON 


Samkara and Baladeva 


Reading different, viz. “Itaretara-pratyayatvad iti cen notpatta 
mátra-nimuttatvat". Interpretation different accordingly: viz. “If 
it be said that because of the mutual causality (of nescience and the 


1 This explains the compound “‘pralyayatedt”’. 
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rest), (aggregation is possible), (we reply.) no, because of (their) being 
the causes of the origin only (of the immediately subsequent effects, 
and not of aggregation)”. 

Bhaskara 


Reading slightly different, viz.: “Itaretara-pratyaya-manyat - 
vat. . . 78 


SUTRA 20 


“AND BECAUSE OF THE CESSATION OF TIE PRIOR ON THE 
PRODUCTION OF THE SUBSEQUENT.” 


Vedanta-parijata-saurabha 


For this reason, too, this doctrine is not reasonable,——since “on 
the production of the subsequent ", there results the destruction of the 
prior, it being momentary. 


Vedànta-kaustubha 


Tf it be argued that as the prior 1s the cause of the production of 
the later, so our doctrine ıs consistent,—(we reply:) no “Because 
of the cessation of the prior on the production of the subsequent.” 

In ordinary life, causality 1s observed to belong only to an existent 
lump of clay, the prior, at the time of the production of a pot, the 
subsequent. But on your view, on account of the momentariness of 
all existing objects, the prior moment 1s destroyed and cannot, there- 
fore, be the cause of the subsequent moment, Here a momentary 
existence is said to be ‘moment’. Now, to begin with, does the prior 
moment of the pot? give rise to the subsequent effect which exista 
at the same time, or as itself unoriginated, or as itself destroyed? 
The first alternative is not tenable, because that (viz the effect) also 
(will pive rise to) another effect existing al the same time, that, 
too, to another and so on, and thus everything will last only for a 
moment simultaneously; and because the conventional distinction 
between the prior and the subsequent will come to an end. The 


1 §.B. 2.2.19, p. 537; G.B. 2.2.19, pp. 113-114, Chap. 2 
2 Bh. B. 2.2.19, p. 117. 
3 I.e. the prior momentary existence pot. 


23 
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second alternative, too, 1s not tenable, that bemg impossible More- 
over, to say that (the cause) 1$ unoriginated is to imply nothmg but 
its non-existence, and if it (viz non-existence) be a cause, then by 
reason of the absence of obstructions, there may be the origin of 
everything everywhere. The third alternative, too, 1s not tenable 
because the prior bemg destroyed, there will be again the origin of 
everything everywhere. It cannot be said. that the prior momentary 
oxistence persists up to the origm of the subsequent momentary 
existence, for then, 1ts momentariness will come to be abandoned. 


SUTRA 21 


“(LE IT BE ADMITTED THAT THE EFFECT ORIGINATES) WHEN (THE 
CAUSE IS) NOT EXISTENT, (THEN THERE Is) THE CONTRADICTION OF 
THE INITIAL PROPOSITION, OTHERWISE THERE IS SIMULTANEOUS- 
NESS,” 


m 


Vedinta-parijata-saurabha 


On the admission of the origi of the effect when the cause is non- 
existent, there must result the “contradiction of the initial proposi- 
tion”, viz, that there 15 the origin of cognitions from four causes, viz. 
sense-organs, light, direction of the mmd and sense-objects. On the 
admission of the origm of the effect when the cause 1s existent, there 
must be the origin. of another momentary existence when the prior 
momentary existence is still present, and thus there must be 


"simultaneousness" according to your view, the maintainers of the 
doctrine of momentariness! 


Vedanta-kaustubha 


The author condemns the causeless origin of effects. 

If it be argued that let there be the production of the subsequent 
(effect) without a cause, and this being so, the above objection cannot 
he raised—then we reply: If it be admitted that there is the origin of 
the effect even when the cause is non-existent, then there must be the 
“contradiction of the initial proposition”. Thus, there must be the 
“contradiction”, ie abandonment, of your mutial proposition that 
in the production of cognitions, there are four causes, the main 
cause, viz. the sense-organs like the eyes and the rest, the auxiliary 
cause, viz, light; the immediate cause, viz. the direction of the mmd ; 
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and the supporting cause, viz the sense-objects ! Moreover, even if 
the causeless origin of effect be admitted, the above-mentioned fault, 
viz. the origin of everything everywhere, remains unavoidable. Tf, 
agam, to avoid this difficulty, the case be admitted to be "otherwise? , 
ie ifit be admitted that the effect omgmates when the cause 1s existent, 
then there must be "sunultaneousness", 10. there must be simulta- 
neous existence of the cause and the effect. That x, the above- 
mentioned objection remains in force. Thus, does the prior momentary 
existence pot come io be the cause of another momentary existence 
pot at the time when it (the prior) itself exists, or does 16 become the 
cause of the subsequent moment,—which is being generated,—by 
lasting till the time of its production? In either case, there is simul- 
taneousness On the first alternative, all the momentary existences 
will come to he perceived at the same time, and the conventional 
distinction between the prior and the subsequent will come to an end. 
On the second alternative, thoir momontanness will be abolished, 
and owing to the persistence of two momentary existences, there 
must follow a simultaneous perception of two momentary existences 


in the same place. 
COMPARISON 


Baladeva 


The meaning of the phrase ^pratijfioparodhah"' different, viz. 
contradiction of the initial proposition (viz. that the world originates 
from the skandhas) ? 


SÜTRA 22 


“(THERE IS) THE NON-ESTABLISHMENT OF THE CONSCIOUS AND 
UNCONSCIOUS DESTRUCTION ? ON ACCOUNT OF THE NON-INTERRUP- 
TION (OF THE STREAM OF COGNITIONS) " 


Vedànta-pàrijàta-saurabha 


There is no possibility for the causal or causeless destruction,* 
because there is no possibility of an interruption of the continuous 
series and because there is a recognition of the members of the series. 


1 Adhwpati, sahakdrin, samanantara, lambang. 
2 G.B, 2.2.21, pp 115-16, Chap 2. 

3 Prati-samhhyé and apiati-samkhyd, 

+ For explanation, see below V.K. 
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Vedanta-kaustubha 


Thus, first the (doctrine of) origm, admitted by the opponents, 
has been disposed of. Now the (doctrine of) destruction too, admitted 
by them, 18 being disposed of 


The destruction which is preceded by an act of thought 1s 
“conscious destruction? ; destruction not so preceded is “unconscious 
dostruchon™., These two kinds of destruction are admitted by them. 
Among these, the destruction of existing ohyjects,—which is caused by 
the blow ot a hammer and the 1est, which consists of the termination 
of a series of similar momentary existences, and which 18 percervable 
and gross, =s said to be preceded by an aet of thought The destruc- 
tion of existent objects,—which 1s not perceivable, subtle, causeless 
and takes place m a seres of sumlar momentary existences at every 
moment,—is said to be non-preceded by an act of thought. There is 
the "non-establishment", 1e impossibility, of these two kinds of 
destruction with regard to the eontimuous series and the single members 
of the series Why? “On account of the non-interrupiion of the 
series." First, no causal destruction of the series is possible. Thus, 
it bemg admitted by you that there 1s the destruction, at every moment 
of existmg objects with regard to a prior member of the series, ıt is 
admitted that in spite of being destroyed, there 18 the origin from it 
of a subsequent (mombor) which is causod by it and is non-existent 
indeed The sense is that in spite of a momentary member of the 
series bemg destroyed, at that moment, by the blow of a hammer and 
the rest, the origin of a subsequent member is possible, no account of 
the absence of impediments, and thereby a subsequent sories being 
possible, the causal destruction of the series 1s not possible. In the 
case under discussion, on the other hand, origination and destruction 
are said to be the different states of clay and the rest that are indeed 
existent. But, on your view, tho interruption of the continuous series 
is not possible even by the blow of a hundred hammers at all times— 
this is the sense. 


Moreover, if there be the destruction of the last member of the 
series through a cause, then there cannot be properly the destruction 
of others, too, without causes, and hence there must result the percep- 
tion of many pots in the place of one pot. It cannot be said also 
that they are subject to a causeless destruction, taking place at ovory 
moment in a series of similar momentary existences, and as such the 


Lső. 2. 2. 23. 
ADH. 3] VEDANTA-PARIJATA-SAURABHA 357 


above objection cannot be raised,—for then such a destruction bemy 
possiblo on the part of the last member of the series, a causal destruction. 
becomes meunimngless. It cannot bo said also that there 1s the origin 
of a series of dissimilar momentary existences through (the blow of) a 
hammer and the rest too, and as such the above objection cannot be 
raised,—beeause when the prior momber is destroyed by a hammer 
and so on, too, there resulting the origin of a subsequent one, similar 
to it, by reason of the absence of contrary circumstancos, there 18 no 
possibilty for a series of dissimilar existences; and because of the 
absence of any reason for the origination of a series of dissimilar 
existences, 

A causeless destruction of the series, too, is not possible, tor then 
the disappearance of tho entire universe will result 

In the same manner, these two (viz. the causcless and causal 
destructions) are not possible with regard to the single members of the 
serres,—for 1f here tho causeless destruction of particular members 
be admitted, then the destruction once more of the momentary 
members by the hammer and the 1est will be impossible. A causeless 
destruction, too, cannot become the annihilator of existent objects, 
since single members of the series, hike pots and the rest, are recognized ! 


COMPARISON 
Bhaskara 


Reading different, viz "asambhavah " in place of "avicchedüt".? 


SÜTRA 23 


“AND ON ACCOUNT OF FAULT IN BOTH WAYS." 


Vedànta-pürijáta-saurabha 


Because the series has no existence beyond the single members 
of the series, and because single members themselves are momentary, 


1 l.e there can be no complete destruction of that which 1s, e.g. when 
a vessel of clay is smashed to pieces, we still perceive and recognize the 1naterral, 
viz. clay, which continues to exist. 

2 Bh. B. 2.2.22, p. 120, 
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them view, viz. that salvation is the cessation of nescience, too, 1s 
inconsistent 


Vedanta-kaustubha 


For this reason also, the Buddhistic view 18 inconsistent. Why ! 
Because there is "fault" m ther view of salvation even “in both 
ways". Thus, salvation is held by them to be the cessation of nescence 
andtheiest Is this (a cossation) of the senes or of the single members 
of the senes? Not the first, because as the series has no existence 
beyond the single members, ib (viz the cessation of the series) 1s 
incapable of (bringing about) salvation, Not the second, because the 
single members are momentary 

Moreovet, is salvation, consisting in the cessation of nescienco 
and the rest, due to a cause or not? Tf the first, ie. on the view: 
Salvation arises from the repeated practice of four-fold truths, viz 
the truth that there 1s a cause, the truth that there is cessation, the 
truth that there is suffering and the truth that there 1s a path ! The 
truth that there 1s a cause means the knowledge, 1¢, ascertainfhent, 
that everything has an origin. The truth that there 1s cessation means 
that everything is momentary. The truth that there is suffering 
means that everything 1s full of suffermg. The truth that there is a 
path means that everything 1s void, everything is soulless,—on this 
view, the cessation of attachment and the rest bemg admitted to arise 
from these, the initial proposition, viz that there 18 a causeless destruc- 
tion, ig set aside. If the second, the teaching of the means will become 
futile, And thus there 1s fault m both the ways 


COMPARISON 
Ramanuja 
This is sūtra 22 im his commentary. Interprotation different, 


viz.. "Because there is fault in both ways", i.e. the Buddhistac views 


of origination from nothing and passing away into nothiug are both 
open to objections.? 


Bhaskara 


This stitra is not found in the commentary of Bhüskara 


1 Sumuddya, nirodha, dukkha, máraa. 
2 Sui. B, 2.2.22, p. 93. 
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Srikantha 


This is sütra 22 m his commentary too Hs interpictation is also 
very similar to that of Ramana, viz on the Buddhist view, the 
originated effect 1s unreal, (since ıt passes away as soon as 1b arises); 
also the effect arises from non-existent cause (smco the cause which is 
momentary is no more, when the effect comes to be) Hence the 
Buddhist view 1s untenable ! 


SUTRA 24 


“AND IN THE ETHER TOO, ON ACCOUNT OF THE NON-DISTINCTION." 


Vedanta-parijata-saurabha 


And the initial proposition onunciated by them was that there 
is non-existence "in the ether";? and this 1s not reasonable, “on 
account of (11s) non-distinction" from the earth and the rest, 


Vedanta-kaustubha 


They maintain that the destruction of existing objects which 1s 
preceded by an act of thought, the destruction which 15 not preceded 
by an act of thought, and the ether,—these three are non-entities, 
and as such, non-definable, causeless and unreal, Among these, the 
two kinds of destruction have been disposed of Incidentally, salva- 
tion, consisting in the cessation of neserence, has been condemned. 
Now, the reverend author of the aphorisms, maintaining the demon- 
stvated conclusion of Scripture, 1s condemning the (doetrme of) the 
non-definableness of the ether, the remaining one. 

The initial proposition of the non-substantiality of the ether is 
not reasonable, "on account of the non-distinction” of the ether, 
in point of substantiality, from the earth and the rest,—and just as 
terrestrial animals move on the earth, and the acquatic animals in 
water, so do the flying animals m the sky,—and also on account 
of the scriptural declaration of the producibleness of the ether, hke 
other positive entities,—this is mdicated by the particle "and" (m 
the siitra),—in the passage: “From him arise the vital-breath, the 


1 SK. R. 2 2,22, p. 86, Parts 7 and 8. 
2 Le. the ether is a non-entiby. 
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mind, and all the sense-organs, the ether, the air, the light, water and 
the earth, the supporter of all" (Mund. 2.13) The substantiahty of the 
ether was approvod by the Buddha as well, who said out of compassion: 
‘As Jong as there is the existence of the ether, and as long as there 
is the existence of the world, so long may there be the existence of 
me, the destroyer of the suifermgs of the world’. 


COMPARISON 
Bhaskara 


This ıs sūtra 23 in Bhàskara! Interpretation of the word 
“avisesit” different; viz. "from the same (scriptural text, viz. Tait. 


9 1)" it ix known that the ether like the air and the rest, armes from 
the soul? 


SUTRA 25 


“AND ON ACCOUNT OF REMEMBRANCE.” 


Vedanta-parijata-saurabha 
And on account of the recognition, viz ‘This 1s that’, this doctrine 
is untrue, 
Vedànta-kaustubha 


For this too the doctrine of momentarmess 19 not reasonable. 
Why? “On account of romembrance", 1.0. on account of the remem- 
biance of an entity, perceived by one. Hence an eternal soul, the 


experiencer, must of necessity be acknowledged, otherwise the cessation 
of all practical activities will result, 


SUTRA 26 
"(THERE OAN BE NO ORIGINATION) FROM THE NON-EXISTENT, 
BECAUSE OF NON-OBSERVATION." 
Vedanta-parijata-saurabha 


An entity does not arise from a non-entity, “on account of non- 
observation", 


1 Written as sūtra 2.2.24 m conformity with Samkav'a’s number. 7 
2 Bh. B. 22.23, p. 121, 
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Vedànta-kaustubha 


It 1s assumed. by the Buddhists that there in the omgm of an 
entity from a non-entiby. This 1s not reasonable. Why? Because 
the origin of pots and the rest from non-existent clay, ete 1s never 
observed,—on the contrary, the orgin from existent clay and the 
rest alone 1s observed. 

COMPARISON 


Srikantha and Baladeva 


This is süire 25 in the commentary of Srikantha. He begins a 
new adhikarana here, endmg with the next sūtra, concerned with the 
refutation of the Sautrantika school of the realist Buddhists. 
According to him, the preceding sütras are concerned with the 
refutation of the Vaibhasika school only But Nimbaika refutes 
these two schools together. 

Baladeva also takes this sütra as concerned. specially with the 
refutation of the Sautrüntika school, though he does not begin a new 
adhikarana since he takes the next sütra to be referring to both the 
schools equally. 

They interpret tho sūtra in the same manner, viz. (“There is no 
origin of things from) the non-existent, on account of non-perception ". 
That 1s, the Sautrantika view that an object 1s inferred from the 
impressions left on our mind by it is absurd, for a momentary, and as 
such a non-existent, something cannot produce any impressions.+ 


SUTRA 27 
“AND THUS (THERE WILL BE) ACCOMPLISHMENT ON THE PART OY 
THE INACTIVE AS WELL." 
Vedinta-parijata-saurabha 


Otherwise, there may be the "accomplshment' of ends like 
knowledge and the rest on the part of one who has not resorted. to 
any means. 


1 SK, B. 2.2.25, p. 92, Parts 7 and 8, G.B. 2.2.26. p. 122, Chap. 2. 
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Vedànta-kaustubha 


Moreover, just as 1t 15 admitted by you that there ıs the origm 
of entity from non-entity, so there will result the "accomplishment" 
of the desired-for effects, through the more non-existence of implements, 
oven “on the part of the mactive’’, 1e. on the part of those who have 
discarded the implements leading to their desired ends But there 15 
never any attainment of knowledge and the rest by one who 1s mactive , 
and a perpetual religious student, loading a hfe of chastity t and 
unmarried, never gets a son. Hence, 16 19 established that the 
demonstrated conclusion of Scripture 1s not contradicted by the views 
of the Vaibhasilkas and the Sautrantikas, based on a mere semblance 
of (and not real) reason 


Here ends the section entitled “ The aggregate "* (3). 


Adhikarana 4: The seetion entitled ‘“Porcep- 
iion". (Sutras 28-31) 


SÜTRA 28 


“(THERE IS) NO NON-EXISTENCE (OF EXTERNAL OBJEOTS), ON 
ACCOUNT OF PERCEPTION.” 


Vedanta-parijata-saurabha 


There 1s "no non-existence” of external objects as held by the 
1naintainers of the realty of consciousness alone; but they are, mdeed, 
existent. Why? “On account of perception ” 


Vedanta-kaustubha 


Now, the view of the Yogüc&ra iy being disposed of. 

The Yogiicira Buddhist, the mamtamer of the reality of 
consciousness alone, holds that those objects which are other than 
consciousness are all non-existent. Thus, to think that manitold 
external objects exist is an error There are only manifold cognitions 
which aro momentary, variegated, perceptible and have definite forms. 
Only eogmtions like ‘blue’, ‘yellow’, which have definite forms, are 
revealed (directly to the mind). It must be admitted certainly even 
by the maintainers of the reality of external objects that the cognitions 
arising from the contact of sense-organs with those particular objects 


1 Naisthika. 
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have forms of those objects respectively Tf this be so, then all 
practical transactions bemg possible through those forms alone, what 
13 the use of rmaginmg external objects? It (viz à cognition) being 
self-manifesting lke a lamp, is direetly perceived If what is non- 
perceived. be coguized, then there will be non-diytinction between one’s 
own cognitions and the cognitions of others But there i indeed 
a distinction (between them). A man acts or reframs from acting on 
the basis of his own cognitions, This has been declared by Viprabhikgu 
as well thus ‘There 1s no understandmg of the meaning of what 1s 
non-perceived The cognitive self, though non-divided, 1s yet looked 
upon by men of perverted understanding to be possessed of the 
differences of object perceived, the perceiver and consciousness ’, 
Thus, the object-form is the object to be known, the perceiver-form is 
the aet of knowledge, and his consciousness is the result, and thus 
these three are 1magmed m one and the same process of consciousness 
Hence there are no external objects 

For this reason also (there are no external objects—viz.). On 
account of bemg uniformly perceived together, there 1s no difference 
between ‘blue’ and 1ts cognition. Whenever there 18 the cognition of 
blue, blue, too, is cognized at the very same moment Hence, there 1s 
no difference between these two 

For this reason, too, (there are no external objects, viz ): The 
cognitions in our waking state we devoid of (1e, do not correspond to) 
external objects, because they are mere cognitions, hke the dream- 
cognitions and the rest 

If it be asked: How can there be a variety of cognitions m the 
absence of external objects’? We reply: owing to the variety of the 
past impressions The varicty (of cognitions) is explicable by reason 
of the fact that the cognitions and the past impressions stand m the 
relation of mutual causes and effects, like the seed and the shoot. 

(Coneet conclusion) On this suggestion, we reply The non. 
existence of external objects is not possible. Why? “On account of 
perception,” ie. because of the direct perception of external objects, 
other than cognitions. Although the individual soul, havmg the 
stated marks, 1s eternal knowledge by nature and its attribute of 
knowledge, too, is indeed eternal like the ray of the sun, yet since 
it has its knowledge veiled by uescience due to the beginningless maya, 


1 Te. prakrtv or matter. 
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it erra in cogmzing objects m birth after birth, as well as in one birth 
even And ıt knows once more the sun and the rest, installed by the 
Highest Self, as well as the objects collected by ds father and fore- 
fathers, which aro all already existent, from the surroundmg company 
of people. The sense is that, hence, there Js no non-existence of the 
objects which are different from knowledge, the sun and the moon, 
fire, mountam, the earth, water, cow, horse and the rest bemg 
ostabtished on the ground of direct perception 

The argument,—viz, It 1s to be admitted certamly even by 
the maintamers of the reality of external objects that cognitions 
arising, from the contact of sense-organs with those particular objects 
have the forms of those objects respectively If this be so, then all 
practical transactions bemg possible through those forms alone, what 
is the use of imagining external objects ‘—s not tenable, smce in the 
absence of objects, the cognitions of the objects cannot have forms 
similar to them. Thus, an external object 1s other than knowledge 
and 1ts knowledge 1s other than 1t. 

The argument—viz. that owing to thew being uniformly percerved. 
together, there is no difference between blue and its perception,—too, 
1$ not tenable, for there is an admission of difference through this 
very admission of a simultaneous perception ! 


SÜTRA 29 


“AND ON ACCOUNT OF DISSIMILARITY, (THE WAKING COGNITIONS 
ARE) NOT LIKE DREAMS AND THE REST," 


fm 


Vedanta-parijata-saurabha 


The baselessness of the cognitions of the waking state cannot be 
established on the analogy of the dream-cognitions and the rest, on 
account of there being no parallelism between the two cases; as well 
as on account of dream-consciousness too, having a basis. 


1 That is, to say that A and B are perceived together i» to say that there 
is a difference betwoen them. Otherwise there is no sense 1n saying that A and. 
Bare perceived together, 
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Vedanta-kaustubha 


To the argument. viz. The cognitions m the waking state do not 
correspond io external objects, because they are mero cognitions, 
like the dream-cognitions and the rest, we reply. 

It cannot be said that the cogmtions in the waking state we 
without a basis “hke dreams and the rest", ic. like the dream- 
cognitions and the illusory cognitions. Why? “On account of 
dissimilarity,” ie because there 1s dissimilarity between the cogintions 
in the waking state and the dream-cognitions, as tho former are due 
to attentive sense-organs, while the latter to mattentivo sense-organs ; 
also because—as indicated by the particle “and” (m the süira)— 
even the dream-cognilions have bases. 


SUTRA 30 


“THE EXISTENCE (Of PAST IMPRESSIONS) NOT (POSSIBLE), ON 
ACCOUNT OF NON-PEROEPTION ” 


Vedanta-parijata-saurabha 


Moreover, the “existence” of past impressions is admitted by 
yon in order that there may bo variety m knowledge; this is not 
possible, since according to your view, cxternal objects are not 
perceived. 


Vedanta-kaustubha 


Moreover, if knowledge be without a basis, then its varieties, 
such as the knowledge of a pot, the knowledge of blue, the knowledge 
of yellow and so on, are not possible. Ifit be said that past impressions 
are the cause of the variety of knowledge,—(we reply). “the existence" 
of past impressions is not possible on your view. Why? “On account 
of non-perception”’, 1.e. because of the non-pereeption of the cause of 
past impressions, or, because no such cause is possible on your view. 
The direct perception of external objects is the cause of past 
impressions, and that is not possible in your case, owing io your 
non-admission of external objects 


[sv. 2. 2. 81. 
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COMPARISON 
Ràmànuja and Srikantha 


This is sūtra 29 in their commentaries. Interpretation shghtly 
different, viz. “The existence (of cognition devoid of corresponding 
things) 18 not (possible), because of non-percoption ”,t 


SUTRA 31 


“ON ACCOUNT OF MOMENTARINESS ” 


Vedanta-parijata-saurabha 


There is no existence of past impressions, “on account of the 
momentariness”’ of their substratum on your view. 


Vedanta-kaustubha 


For this reason, too, the existence of past impressions is nob 
possible. Why? “On account of the momentariness” of their sub- 
stratum, the receptacle-consciousness,? viz. the ‘I’, as well as of the 
single members of the uninterrupted series. Hence, the variety of 
knowledge 1s due to the variety of objects. Therefore, it 1s established 
that the settled conclusion of Scripture is not contradicted by the 
Yogiicira view which is but a childish prattle. 


Here ends tho section entitled "Perception" (4) 
COMPARISON 


Samkara and Baladeva 
They add a “ca” at the end 3 


1 Sri, B. 2.2.20, p. 102, Part 2; SK. B. 2.2.29, pp. 07-98, Parts 7 and 8. 
2 Alaya-vyñānu. The Viiüna-skandha consists of vyfdnas or cognitions 
of two kinds, Glaya-vigzidna and pravytti-vijfiána. The former consists of cogni- 


tiong which refer to the ‘1°, the ego, while the latter those that refer to the go- 
called external objects. 


3 ŠB. 3.2.81, p. 557, G.B, 2.2.31. 
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Ràmünuja, Bhaskara and Srikantha 


Thuis sūtra is not found in their commentaries 


Adhikarana 5: The section entitled “Ineon- 
sistency inevery way". (Sūtra 32) 


SUTRA 32 


“AND BECAUSE OF THU INCONSISTENCY (OF THE DOCTRINE OF A 
UNIVERSAL VOID) IN EVERY WAY.” 


Vedanta-parijata-saurabha 


The doctrine of void, too, 1s erroneous, because 1t is consistent 
"in every way", bemg opposed to the evidence of direct perception 
and the rest, 
Vedanta-kaustubha 


Now the doctrine of universal void, as held by the Madhyamikas, 
1s being disposed of 

(The view 15 as follows‘) All the objects mentioned 1n the sacred 
works composed by the omniscient one (viz the Buddha), are simply 
for the sake of suiting the mtellectual capacities of his disciples, but 
aro not really existent, owing to the impossibility of the origin and 
destruction (of things). The origm of entity from non-entity 1s 
inappropnate (And if an entity arises from another entity, the 
question is.) Is the entity which arises from another entity dissimilar 
to the latter or similar? If the first, then there will be the origin of 
everythmeg everywhere. Tf the second, then fruitlessness would result 
like the grinding of what has already been ground! Owing to such 
inexplicabihty of origin, destruction, too, 13 inexplicable Hence, the 
doctrine of void is to be accepted. Thus, salvation consists in attaining 
a state of void,—such 1s the view of the Buddha. And this 1s perfectly 
reasonable, since void is not proved by anything else, (but is self- 
proved). The conventional distinctions of perceiver and the object 
perceived and so on are mere errors. 


1 Te. on the first alternative a gold ring may anso from clay; on the second, 
there is no sense in producing something already existent, gold (ring) from gold, 
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With regard to 1t we reply The doctrine of wunivorsal void does 
not stand to reason. Why?  Becauseif the maintamoer of the doctrine 
of universal void be unreal, then there will result the reality of all; 1f 
real, then. there will result the abandonment of the initial proposition. 
* And on account of the mconsistency, in every way," of the doctrine 
of universal void, the view that everything 1s void is unreasonable,— 
because the entire world 18 perceived to be true both by the disputant 
and the respondent, because there 1s no proof of void, and because 16 
is in conflict with the Buddha’s doctrine, establishing tho existence of 
momentary objects. The sense 1s that the view of the Madhyamikns 
who maintain that everything 1s void, who are unacquainted with the 
process of ougmation and destruction, and who are just like an owl 
not perceiving the sun by reason of defective oyemght, 19 erroneous 
m every way. It1s established, thus, that thero is not even an odour 
of contradiction in the view of Sorrptute. 


Here ends the section entitled “ Inconsistency in every way” (5). 


COMPARISON 
Samkara 


Interpretation different. He takes it as a refutation of the 
Buddhist doctrine in general, not particularly of the doctrine of 
universal void. He pomts out at the end of siitra 31 that the third 
school of Buddhism, viz. the doctrine of universal void, 1s set aside 
by all evidence, and as such requires no special and separate 
refutation.i 

Bhaskara 


This sūtra too is not found in his commentary. He points out at 
the end of sūtra 29 (sūtra 30 according to Nimbarka) that the doctrine 
of universal void is refuted through the refutation of the doctrine of 
the sole reality of cognitions.? 


1 Vide Ś,B. 2.2.31, p. 553, 


2 Bh. B. 9.2.20 (written as 2.2.30 in conformity with Samkara’s number), 
p. 128. 
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Adhikarana 6 The section entitled "Impossible 
in one", (Sütras 33-36) 


SÜTRA 33 


“ (THE JAINA DOOTRINE 18) NOT (TENABLE), ON ACCOUNT OF TIR 
IMPOSSIBILITY (OF CONTRADICTORY ATTRIBUTES) IN ONE (AND 
THE SAME THINQ)." 


Vedanta-parijata-saurabha 


The Jamas ascribe contradictory attributes like existence and 
non-existence and so on to all thmgs. This does not stand to reason, 
because the co-existence of contradictory attributes, like existence and 
non-existence and the rest, 1s impossible, like that of shadow and 
light. 

Vedanta-kaustubha 


The view of the Buddhists, who leave the hem of their lower 
garment loose and untucked, has been disposed of. Now the view of 
the Jainas, the naked, are being disposed of 

They hold that the universe comprises souly and non-souls, and 
is without a Lord. They maintain also that atoms are the causes 
of the world. They imagine couples of contradictory attributes, like 
existence and non-existence, in all the categories. Thus, according to 
them, there are seven categories, summing up all scriptural teachings, 
viz. soul, non-soul, influx (of foreign matter into the soul), (its) 
stoppage, freedom from decay, bondage and release.! 

Among these, the souls are sentient, and endowed with the 
attributes of knowledge, percoption, happiness and strength. Thus, 
knowledge means the apprehension of the roal nature of objects through 
the night discrimmation betweon the soul and the non-soul. Perception 
means cognizing objects, bemg free from attachment and detachment 
The souls in bondage have worldly happiness, while the freed souls 
have the happiness which mheres in themselves. Likewise strength 
means propor endurance. These souls are possessed of parts, and arc 
of the size of the body. Among them, some are souls in bondage, 
some are freed souls, some are ever-perfect The freed souls aro 
omniscient and possessed of unsurpassed happiness. 


1 Jiva, ajiva, dsrava, samvara, mirjara, bandha and mokea. 


24 
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The non-soul is the group of objects to be enjoyed by the souls. 
It is divided into merit, demerit, matter, time and space. Thus, 
merit is a special kind of substance, imnferiible from proper actions, 
Demerit is the cause of the existence of the non-freed Matter 1s a 
substance possessed of colour, smell, taste and touch. It 1s of two 
kinds, viz. atoms, and thew aggregates. The atoms are the causes 
of the carth and the rest; and they are not of four kinds, as held by 
the logicians, but are identical in nature. The distinctions of the 
oarth and the rest are due to the modifications of these atoms. The 
four-fold elements begmning with the earth, as well as the body, 
the worlds and so on, are their aggregates Time, on the other hand, 
18 a special kind of substance which 1s the cause of tho conventional 
distinctions of long, quick and fast and so on, and is atomic in form 
Space is the absence of covermg. It is of two kinds, viz. worldly- 
space which is mundane, and non-worldly-space,? which is the abode of 
the freed souls. 

Influx means the activity of the sense-organs which causes a person 
to know? sense-objects. Or else, influx means karma which complies 
to, i.c. follows after, pervading the agent (i.e. pertams to him). 

Stoppage means that which stops 5 the activities of the sense- 
organs, Le. the stoppage of the sense-organs, consisting in a deep 
meditation. 

Freedom from decay means that which destroys? the prior- 
accumulated sins, 1.6. austerities known from the teaching of the 
Arhatas, consisting in not bathing, not speaking, squatting on the 
thighs with the lower legs crossed over each other,’ eating what is spit 
out from the mouth, mountmg on heated stone, plucking out the 
hairs on the head and so on. 

Bondage means karma, and is of eight kinds. Among these, 
there are four destructive-karmas,8—viz. relating to the obscuration of 
knowledge, relating to the mental blindness of perception, relating to 
delusion, and relating to what hinders 9—which obstruct the attributes 
of the souls, viz. knowledge, perception, happiness and strength. 


i Dharma, adharma, pudgala, kdla and akdga, 


2 Lokaükdéa and alokakasa. 3 Adrüvayati ite Gdrava. 
4& Asravati iti dsrava. 5 Samoynott wi samvara. 
5 Nirjarayati iti Nirjara. * Virásana. 


8 Ghát-korma. 
9 Stdndvaraniya, dardanávaranzya, mohaniya and antariya, 
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And, there are four non-destructive karmas,1—viz. relating to the 
knowable, relating to the name, relating to family descent and relating 
to life,2—which are the causes of the body, 1ts sense of egoity, regard 
and disregard for the happiness and the rest due thereto 

On the cessation of bondage, there is salvation, or the manrfestation 
of the natural and real nature of the soul through the grace of the ever- 
perfect Arhatas. 

They have also a set of different categories, consisting in five 
ontological categories,? viz. the category of the soul, the category of 
matter, the category of merit, the category of demerit and the category 
of space * The term ontological category (astikiya) 1s denotative of 
conventional objects occupymg many places. (Tho compound 
* jivüstiküya' 1s to be explamed as) a Karma-dharaya thus. The soul 
1s the category, and so on in all other cases too To all these, they 
apply the system of seven paralogisms,9 viz. May be ii is, may be it 
is not, may be it is not predicable, may be 16 is and is not, may be 16 is 
and 1s not predicable, may be it is not and is not predicable, may be 
it is, it is not, and is not predicable.? (The compound ‘Sapta-bhangi- 
naya’ is to be explained thus:) The aggregate of the seven dialectical 
formule is 'sapta-bhangi8 its reasonmg’ (sapta-bhangi-naya). The 
word ‘may’ (syat) is an indeclinable represented by a verbal ending, 
and should be understood to have the meaning of ‘httleness’, Thus, 
16 18 to be construed as—It exists partly and does not exist partly, 
and so on. The sense is this: The whole mass of object, consisting of 
substances and modifications 9 is variable. The form of the substance 
being one, permanent and conceivable as existent, existence, oneness, 
permanence and the rest aro justifiable in reference to1t. The modifica- 
tions are the particular states of the substance, having the forms 
of pots, pieces of cloth and the rest. And they bemg many, 


1 Aghdti-ka ma. 


2 Vedaniya, ndmaka, gotrika, dyuska. 8 Ashküya. 
4 Jivüstikaya, pudgalüstüsa, adharmdstikdyu, akádastikaya. 
5 Jivas cdsau astikdyas ca. 8 Sapta-bhangi-naya. 


7 Sydd astı, syün nds, sydd avyaktavya, sydd asti ca ndstr ca, sydd usti 
cdvyakiavyas ca, syn ndsti cávyaktavyad ca, sydd asti cu nüsti cGuyaktavyaá ca. 

8 Here the ending ‘i’ 13 in accordance with Pan, 2.4.17; SD, K. 821, as 
modified by the Vdritika-stitra of Kdtydyana 1556, "Akürüntotlarapado dviguh 
stryyam wiah”. Vide BM., p 548, vol. 1. 

9 Dravya and paryyaya, 
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non-permanent and conceivable as non-existent, non-existence, non- 
permanence and the rest are justifiable in reference to them. 

With regard to it we reply. This cannot be said Why? 
Because the seven-fold reasoning, like partly existent, partly 
non-oxistent and the rest, 1s not possible "m one object". The 
simultaneous co-existence of darkness and light is never seon or 
heard. In the same manner, couples of contradictory attributes like 
existence and non-existence and so on are indeed impossible in 
the same place. 

If ıt bo objected: Your own view, ioo, adnuts couples of 
contradictory attributes m one and the same substratum, e.g. in the 
toxt “All this, verily, is Brahman” (Chand, 3.14.1), Umty is 
established, while 1n the texts: “The Lord of matter and soul, the 
Controller of the gunas” (Svet 6.10), “Two birds" (Mund 3.1.1; 
Svet. 4.6), plurality 1s established, —(we roply.) No, bocause this view 
is not based on reasoning, smce the real view can be determined, as 
mutually non-contradictory, through Serrpture alone. Thus, 1b being 
impossible for the entire universe, consisting of the sentient, and the 
non-sentient, to be non-different from Brahman by nature, it is non- 
different from Ham only as having ris existence and activity under 
His control (and not by nature), as indicated by the phrase ‘emanating 
from Him’ and so on.? But there is indeed a difference of nature 
between the categories, viz. the sentient, the non-sentient and Brahman, 
because the texts designating duality, too, are no less authontative,— 
just as leaves, flowers and the rest are different by nature from the 
tree and are non-different from it on account of having no separate 
existence; and just as in spite of the difference of the sense-organs 
from the vital-breath by nature, their non-difference from it, as being 
under its control, is not incompatible. In the same manner, the 
difference and non-difference between the Universe and Brahman are 
natural and established in Scripture and Smrti. What contradiction 
is there? In the very same manner, the complementary passage 
confirms the relation of difference-non-difference between the Universe 
and Brahman, The phrase ‘emanating from Him’ (tajjatan) is 
denotative of the reason, (meaning) because it emanates from that 


2 So that it might be controverted by roason, 
? The text is: “All this, verily, is Brahman, emanating from Him, dis- 
appearing into Him and breathing in Him” (Chand. 8.14.1). 
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Supreme Cause (tajja), disappears m Him (talla) and breathes, 1e 
acts in Him (tadana) The elision of the parts 15 1n accordance with 
Vedic use. 

Moreover, a single cause of the world bemg estabhshed. by correct 
evidence, the causality of a plurality of aloms does not stand to 
reason, because that would involve unnecessary cumbrousness and 
also because causality is impossible on their parts, owing to their 
non-sentienoe, 

Further, the one reality, knowable fiom the Veda, bong the 
giver of salvation, 16 1s difficult for salvation to result from the grace 
of the perfect souls, that bemg impossible Does the grace of the 
perfect souls depend on meditation ornot? Ifthe first, then, salvation 
cannot arise throngh the meditation on one perfect soul among many 
perfect souls of the same nature, for there will be the fault of dis- 
regarding many other equally perfect souls. Tf thore be meditation 
on all, that would mvolve unnecessary compheation. If it be said 
that there is one great (soul higher than the others), then you fall m 
with a theistic view. On the second alternative, the consequence 
would be a universal release Moreovor, there bemg no evidence of 
direct porception and the rest for the existence of perfect souls, it is 
impossible that salvation can result from their grace. 


SUTRA 34 


* AND THUS (IF) THE SOUL (BE OF THE SIZE OF THE BODY) THERE IS 
NON-BNTIRETY.” 


Vedanta-parijaita-saurabha 
“Thus”, there must be incompleteness on the part of the soul, 
assumed to bo of the size of the body, when it attains a large body 


Vedanta-kaustubha 


Just as their view 18 open to the objection that contradictory 
attributes are impossible on the part of one and the same substratum, 
so their view that the soul is of the size of the body, too, is open to 


1 Siddhas or semi-divine beings, supposed to be of great purity and holiness 
and characterized by the eight supernatural attributes, 
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serious objections, What objection? Listen! When the soul, which 
is of the size of the body, having left the body of an ant, attams the 
body of an elephant through the influence of 11s karmas, then there 
must be “non-entirety” on its part, 1.e. it would not be able to fill 
up the whole of the elephant’s body. And when the soul comes out 
of the body of the elephant, and enters mto a small body, 1t would fail 
to be small like xt. 


SÜTRA 35 


“NOR ALSO IS THERE NON-CONTRADIOTION ON AOO0UNT OF 
MODIFICATION, ON AOCOUNT OY CHANGE AND THE REST,” 


Vedánta-parijáta-saurabha 


Tt cannot be said also that the soul 1s possossed of parts which are 
subject to increase and decrease and hence there 1s no contradiction, 
—for then there will result the faults of change and the rest (on the 
part of the soul). 

Vedanta-kaustubha 


If it be said: The soul, according to us, is possessed of parts. 
There is an. increment of its parts in the body of an elephant, and 
decrement m a small body. Thus “on account of modification", 
there 1s no contradiction ”,—(we reply’) This cannot be said Why? 
"On account of change and the rest," 1e. because there will then 
result faults hke change and the rest. Ifthe soul be possessed of parts, 
on your view, then 1t must be mutable like the body and the rest and 
also non-eternal,—such and other faults would arise. 


SUTRA 36 


“AND ON ACCOUNT OF THE PERMANENOY OF THE TWO (PRECEDING 
SÍZES OF THE SOUL) OWING TO THE FINAL (SIZE), THERE IS NON- 
DISTINCTION (OF THE SIZE)." 


Vedanta-parijata-saurabha 


Lf it he said: We admit that the “final” size of the soul is constant, 
and hence the initial and the intervening sizes too must be so,—(we 
reply:) then, there must be “non-distinction” everywhere, (and 
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hence) the doctrine (that the soul 1s of the) size of the body is set 
aside. 
Vedanta-kaustubha 


The size as well us the real nature (which the soul attains) during 
ils state of salvation, after the destruction of the final body, are 
eternal. At that time there i$ no assumption of a subtle or gross 
body (by the soul), so there is no contraction or expansion of it. Thus, 
“on account of the permanency of the final” size, as well as of the real 
nature (of the soul), the permanency of both the initial and intervening 
(sizes) too is meant by the Arhatas; and hence there must be ‘‘non- 
distinction’? everywhere,—this is the sense. In short, the soul must 
have a permanent and constant size in a gross body as well as in a 
subtle body, in 1ts state of bondage as well as in its state of release; 
and the doctrine that it 1s of the size of the body must be but a childish 
prattle Hence, it is established that our conclusion is not contradicted 
by the view of the naked (1.e. the Jamas), based on error. 


Here ends the section entitled “Impossible in one" (6). 


COMPARISON 
Baladeva 


Interpretation different, viz. “On account of the non-distinction 
of the final state, (viz. salvation) (from the mundane state), both 
being pormanent". That is, on the Jaina view, there is no difference 
between the state of release and the mundane state, because the 
former is, according to them, a constant progress upward, or remaining 
in the alokükü$a. Now, motion, whether in the world or upward is 
always mundane; and no one can possibly feel any pleasure m the 
state of constant motion, or in standing still in a place without any 
support. Hence there is no difference between release and. bondage 
on this view 1 


1 Q.B. 9.2.36, pp. 145-146, Chap. 2. 
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Adhikarana?7: The section entitled "Paáupati", 
(SSütras 37-41) 
SUTRA 37 


"(Tum DOOTRIND) or THE LORD (IS UNTENABLE), ON ACCOUNT OF 
INCONSISTENCY.” 


Vedānta-pārijäta-saurabha 


The Pāśupata ductrine is to be rejected, because it is opposed to 
the Veda, which establishes a non-distinot efficient and material cause: 
and because 1t initiates a false faith. 


Vedanta-kaustubha 


Now, the Pàsupata doctrme is being disposed of. 

The mamtainers of doctrmes opposed to the Veda have been 
refuted above. The Māheśvaras, too, are such. They are of four 
kinds, viz. K&palas, Kalamukhas, PAasupatas and Savas, The 
basis of their doctrines is the treatiso composed by Pasupati. 
The ‘Paficidhyayi’ 1 18 celebrated to be composed by the great Lord 
Pasupati Himself, Five categories aro mentioned there, viz. cause, 
effect, concentrated meditation, injunction, and end of suffering? 
The cause is pradhina and the Lord. Among them, pradhina w 
supposed to be the material cause, the Lord the efficient cause. The 
effect is mahat and the rest. Concentrated meditation is stated in 
the passage; “Through the meditation on the Om-kàra once, one 
should hold (one’s self)". Injunction consists in secret rituals like 
three ablutions and the rest The end of suffering is salvation. 

Among these, the Paisupatas and the Küp&las hold that during 
its state of bondage, the soul hecomes (non-sentient) like a stone. 
And the Saivas hold that the freed soul is consciousness. They have 
minor treatises of their own, designating their mutual differences. 

Those Mühe$varas, with their intelligence deluded by the Maya 
of the Lord, maintain and practise, just as they like—ag the means 
to the highest end—what is “opposed” to the Veda and not practised 
by the wise. As the Kapilas say: “He who knows the six mudris, 
he who is versed in the supreme mudrà, he attains nirvàna by 


1 Or having five chapters. 
2 Karana, Karyya, Yoga, Vidhi, Duhkhdnta. 
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meditating on himself as in the posture of bhagüsana. The necklace, 
the gold ornament, the ear-ring, head-jewel, ashes, and the holy thread 
are said to be the six mudras He whose body 1s marked with (mudrüs) 
is not re-born on earth" and so on. Likewise, the Külamukhas hold: 
“Using a skull (as the drinking vesselj, besmearing one's self with the 
ashes of a dead body, eating the flesh of such a body, carrymg a heavy 
stick, setting up a hquor-jur, worshipping the gods placed on it, and 
the rest, are means to obtainmg all desired results in this world, as 
well as in the next". In the treatise of the Sarvas, too, 16 is said: 
“A bracelet made of the Rudraksa-beads on the arm, matted hair on 
the head, a skull, besmearing one's self with ashes", and so on. 

Moreover, it ıs clearly demonstrated in the Mahābhārata in the 
story of the Matatga, distressed by the sharp words of a she-ass ! 
and so on, that it 1s very difficult for a man of another caste to obtain 
Brahmana-hood even by means of penance accumulated through 
thousands of years. But they hold that ıt is easily obtainable by a 
man of a different caste thus: “By merely entering m the initiatory 
ceremony, one becomes a Brühmana at once. By understanding the 
Küpàla rite, a man becomes an ascetic”. 

(Correct conclusion:) With regard to this, we reply. “Of the 
Lord" and so on The term ‘no’ is to be supphed “Of the 


1 The story of Mdaiatiga and the she-ass is as follows; Once Maiaga, who 
was endowed with all qualitios and equal to a Brahmana by all means, while 
travelling on 2 swift chariot drawn by a young ass and ita mother, merelessly 
pierced the young ass in the nose again and again ‘Thereupon its mother, being 
much grieved, said to hun that such an act certainly behoved a person who was 
born of a Braéhmana mother and a Oanddla father, but had he been the son of a 
Bréhmana father his act would have been otherwise. Much aggneved at this 
painful information, Mdtanga determined to attain Brühmana-hood, left home 
immoediatoly and engaged himself in a severe penance "Therefore Indra being 
pleased personally appeared before him to offer him a boon.  Méótanga asked 
for Brühmana-hood, which however, Indra declined to grant by reason of the 
fact that he was the son of a Candála. In spito of Indra's straight denial, 
Métanga wout on performing gusteroties for a hundred. ycars, standing on one 
leg only. Vory much pleased, Indra appeared once again only to go back after 
saying that 16 was nopossible for a Canddla to acquire Brahmana-hood, and that 
Matanga was most unwise to undergo penance for it. This time Mātanga went 
on performing penance for a thousand years in the samo way. Disappointed 
once more, he performed the severest penance by standing on one fingor only. 
But ın spite of this ho was never able to attam his heart’s desire, simply because 
he was a Candála by birth Vide Maha. 13.1870 f., pp. 85 ff., vol. 4. 
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Lord," rie. the view of Paéupati 1s not justifiable. Why? “On 
account of inconsistency,” ie because of the inconsistency in them 
view by reason of establishing two causes! in direct contradiction io 
the scriptural texts like “He thought: ‘May I be many’” (Chand. 
623), ‘He became existent ‘and that’ (Tait. 2.6), ‘All this has 
that for its soul’? (Chand 6.8.7, etc.). Moreover, since the practices 
hke meditation preceded by the pranava, besmearmg one’s self with 
the ashes of a corpse and so on, are mutually contradictory, their 
view is indeed meonsistent 


COMPARISON 
Samkara and Bhüskara 


This is sūtra 34 m Bhaskara’s Commentary. They do not take 
this adhikarana as a refutation of the Pasupata doctrine only, but of 
the Samkhya-yoga as well, 1n fact of all the doctrines genovally, which 
marmtain the Lord to be the efficient cause only and not the material 
cause of the world.2 

Srikantha 


He takes this adhikarana to be concerned with the refutation of 
the doctrine of the Ekade&t Tantrikas only or of those Saivas according 
to whom the Lord is the efficient cause only, while Maya is the material 
cause, Sakti the instrument 8 


SUTRA 38 


" AND ON ACCOUNT OF THE IMPOSSIBILITY OF RELATION." 


Vedanta-parijata-saurabha 


“And on account of the impossibility of relation” between 
Pasupati, the instigator who is without a body, and pradhüna and the 
rest, to be mstigated, Pasupati is not the cause of the world. 


1 Le. two causos of the world maternal and efficient, different from each 
other. 


2 S.B. 2.2.37, p. 566; Bh. B. 2.2.84 (written as 2.2.37 in conformity with 
Samkara’s number), p. 137. 
3 ŠK. B 23,37. 
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Vedànta-kaustubha 


For this reason, too, the doctrine of Pagupati 1s not justifiable. 
Why? A relation between Pasupati, the efficient cause, the instigator 
and prachina and the rest, to be instigated, must be admitted,— 
and this is impossible. Thus, the Mahesvaras are to be asked the 
following. Do you, sirs, follow Scripture or follow what is observed ? 
Tf the first, then the stated conclusion, bemg opposed to Scripture, 
must be rejected. Ifthe second, then 1b is observed that there is a 
relation between potters and the rest only who are possessed of bodies, 
and clay and so on. Hence no relation can be established between 
Paéupati who is without a body and pradhàna and the rest, by you, 
following what is observed. Hence it being not possible for a bodiless 
bemg to have any relation with pradhàna and the rest, to be their 
instigator and so on, he is not the cause of the world. 


COMPARISON 
Ramanuja, Bhaskara and Srikantha 


This siitra is not found in their commentaries. 


SUTRA 39 


“AND ON ACCOUNT OF THE IMPOSSIBILITY OF A SUBSTRATUM 
(rx A BODY) (ON THE PART OF THE LORD) " 


Vedanta-parijata-saurabha 


“On account of the impossibility” of an eternal body—since it is 
opposed to what is observed,—as well as of a non-eternal one—since 
it arises later—Paégupati is not the cause of the world 


Vedànta-kaustubha 


Tf it be argued: Let him then have a body, and hence the above 
objection cannot be raised—(the author) veplies :— 

“The substratum” of all practical transactions is the body— 
on account of the impossibility of that, their view is not justifiable. 
Thus, the body of Pasupati cannot be eternal, because that is opposed 
to what is observed. Otherwise the bodies of potters and the rest, 
too, must become eternal. Again, his body cannot be non-eternal, 


[sü. 2. 2. 40. 
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because a non-eternal body is not possible on the part of the cause of 
the world, because all the non-eternal objects arise later as effects, 
and because Pasupati, the cause, 1s prior to everythmg.! 


COMPARISON 
Samkara 


Interpretation difforent, viz. “Because rulershrp (of pradhana) 
and the rest 16 impossible (on the part of the Lord)”. That is, pradhüna 
which is non-perceived and devoid of colour and the rest, cannot be 
ruled by the Lord, since it w found that clay and the rest alone, which 
are possessed of colour and so on, are ruled by potters, oto.? 


Ramanuja, Bháskara, Srikantha and Baladeva 


Interpretation different, viz. “Because rulership (of pradhána) 
is nob possible (on the part of the Lod)”, That is, Pasupati, who is 
bodiless cannot be the ruler of the pradhina, for only embodiod beings 
like potters and the rest can be rulers.3 


SUTRA 40 
"ls IT BE ARGUED: ASIN THE CASE OF SENSE-ORGANS, (WE REPLY :) 
NO, ON ACCOUNT OF ENJOYMENT AND THE REST.” 
g Vedānta-pārijāta-saurabha 


Tt is noi possible to suppose that the Lord has sense-organs and 
body lke the individual soul, for there will result enjoyment and the 
rest (on tho part of the Lord), 


Vedàünta-kaustubba 


If it be argued: Just as the bodiless dividual soul, existing from 
all oterntty, has a relation with subsequent sense-organs and body, 
due to preceding sense-organs and body, so like 15, Pasupati may have a 


1 Le. non-eternal objects arise after creation. Hence Pasupati who is 
present before creation cannot possess a non-eternal body. 

2 ŠB. 2.2.39, p. 570, See p. 656 under Sumkara. 
, 9 thi. B. 2.2.36, p. 118, Part 1; Bh. B. 2.2.35 (written as 2.2.38), pp. 127-128; 
Sk. B. 2.2.36, p. 107, Parts 7 and 8; C.B. 2.2.39 
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relation with a body, and no objection can be raised here,—(we 
reply:) no. “On account of enjoyment and tho rest." Tho sense 1s 
this: If hke the individual soul, the Lord, too, has such a relation with 
a body, then all the faults hke experiencing pleasure and pain, and 
thereby bemg the agent of good or bad actions and the rest must 
pertain to Aim also. 

COMPARISON 


Samkara and others 


Interpretation different, viz. “If xt be argued: As m the case of 
sensc-organs, (we reply:) no, on account of enjoyment and the rest". 
That is, if it bo argued that the Lord rules over pradhàna in the same 
way as the individual soul rules over its sense-organs,—we point out 
Tn that case the Lord Himself must undergo pleasure and pain 1 

At the end of this sütra, Samkara gives an alternative explanation 
of this and the immediately preceding sütras and this explanation 
talles with that of Nunbirka. 


SUTRA 41 


“(THERE WILL RESULT ON THIS VIEW) FINITUDE OR NON- 
OMNISOIMNOD.” 


Vedànta-párijáta-saurabha 


If there be a connection between Him and the unseen principle,? ` 
cousisting m merit and the rest, then there must be “finitude” and 
“non-omniscience”’ (on His part). 


Vedanta-kaustubha 


It cannot be said also: What objection can there be if enjoyment 
and the rest result on the part of the Lord? What can a snow-flake 
do when fallen on the sun ?—for it is unreasonable On account of 
performing good and bad deeds, due to nescience and the cause of 
transmigralory existence, and of undergoing their consequences, 
there must of course result “finitude”, i.e. liability to being created, 


1 $.B. 2.2.40, p. 570, Sri, B. 2.2.37, p. 113, Port 2; Bh. B. :.2,36 
(written as 2.2.39), p. 128; Sk. B. 2.2.37, p. 108, Parts 7 and 8; G.B. 2.2.40, 
a Adrsta, 


[st. 2. 9. 49, 
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as well as "non-omniscience " on the part of the Lord; othorwise the 
individual soul, too, must cease to be subject to transmigratory 
existence,—so much in brief. Hence, it is established that tho 
stated conclusion is not contradicted by the doctrme of the Máheávaras 


Here ends the section entitled “Pasupati” (7). 


COMPARISON 


Samkara and Bháskara 


6€ on 3d 


According to them, the particle “vā” means ‘or’ and not 
‘and’ as held by Nimbürka Interpretation different, viz. "(Theie 
must be) either finitude or non-omniscience”. That is, the Lord 
must either define the measure of the individual souls, pradhána and 
Himself, or not define them. If He does, then they becomo finite; 
if he does not, then the Lord becomes non-omniscient.* 


Adhikarana 8: The section entitled "Impossi- 
bility of origin". (Sitras 42-45) 


SÜTRA 42 


“On ACCOUNT OF THE IMPOSSIBILITY OF ORIGIN." 


Vedanta-parijata-saurabha 


Since the origin of the world from Sakti without Puruga is 
impossible, the doctrine, too, which maintains it as the cause is not 
valid. 

Vedànta-kaustubha 


Now, the author is refuting, incidentally, the erroneous view of 
the Saktas, viz. that Sakti alone is the producer of the world. 

The particle ‘no’ is to be supplied. 

Sakti is not the cause of the universe. Why? Because the 
origin of the universe from Sakti, without any connection with Purusa, 
is impossible. The consequence would be that the Saktis, being 
independent of Puruga, would come to be perceived everywhere. 


1 8,B. 2.2.41, pp. 571 £; Bh. B. 2.2.87 (written as 2.2.40), p. 128. 
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Or else,t because the origm of the world is impossible, it being 
eternal, Sakti cannot be 1s cause, there being no proof that the world 
is something produced. Tf it be said that the Veda is the proof— 
(we reply:) Let then the cause of the world be Brahman who is 
established by the Veda. The doctrme of the causality of Sakti 
which is without any basis 1s to be rejected. 


COMPARISON 
Samkara, Bhaskara and Srikantha 


They take this adhikarana as concerned with the refutation of the 
Pafica-ritra system. Thus, according to them this sūtra means: 
* On account of the impossibility of origin". — That 15, the Pafica-ratra 
doctrine holds that Samkarsana (tho individual soul) springs from 
Vasudeva (the Highest self), Pradyumna (the mind) from Samkargana 
and Aniruddha (the principle of egoity) from Pradyumna, is not 
tenable, for the mdrvidual soul, which is eternal, cannot sprmg from 
the Highest soul.? 

Ràmaànuja 


Rāmānuja also takes this adhikarana as dealing with the Pafica- 
rätra doctrine, but not refuting, but establishing, it. Accordmely, 
he takes this and the next sütra as laying down the prima facie 
view, the rest the correct conclusion. Tnterpretation like Samkara 
and tho rest. 


SÜTRA 43 


“AND TIIE SENSE-ORGAN OF THE OREATION (IS) NOT (POSSIBLE)." 


Vedànta-párijáta-saurabha 


Tf it be said, there is a connection (between Sakti and Puruga,)— 
(we reply.) No “sense-organ”’ is possible on the part of Purusa at 
that time. 


1 An alternative explanation of the séira. , 
2 $.p. 2.2.42, pp. 572 ff.; Bh. B. 2.2,88 (written as 2.2.41), p. 128; BK. B. 
2.2.39, p. 115, Parts 7 and 8. 
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Vedinta-kaustubha 


(It it he argued:) There 1s a creator helping Sakti; and the fact 
that the world 1s something produced, too, is inferred on the analogy 
of what is directly perccived; hence the above objection cannot be 
raised,—then (we reply:) No “sense-organ” is possible on the part 
of the creator, since there is no sense-organ prior to creation. In its 
absence, 1t is not possible for Purusa to be a helper. Moreover, since 
thore is no similarity of the ether and the rest with pots and so on, 
the favt that the former are something produced (like the latter) 
is by no means ostabhshed, The term “and” (in the sütra) implies 
that if there be Purusa as the creator, Sakti is no longer the cause. 


COMPARISON 
Samkara, Bhaskara and Srikantha 


Criticism of the Pafica-ritva view continued: “(There can be) 
no (origin) of the organ (viz. the mind) from the agent (viz. the 
individual soul)” 1 

Ràmáànuja 

This is sūtra 40 in us commentary. As pointed out above, he 
takes this siiira as laying down a prima facie view agamsi the Pafica- 
ritra doctrme. Interpretation hke Samkara and others 2 


SUTRA 44 


“OR IF THERE BE THE EXISTENCE OF INTELLIGENCE AND SO ON, 
THERE IS NO DENIAL OF THAT." 


Vedanta-parijata-saurabha 


If there be the existence of natural intelligence and so on (on the 
part of Sakti), what contradiction can there be in its being the cause 
of the world? The doctrine of Sakti 1s set aside by itself through the 
&dmission of Brahman. 


1 S.B. 2.2.43, p. 574; Bh. B. 2.2.39 (written as 2.2.43), p. 129, Sk. B. 2,2.40, 
p. 116, Parts 7 and 8. 


2 Sri. B. 2.2.40, p. 115, Part 2. 
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Vedánta-kaustubha 


The term "or" has the meaning ‘but’. Sakti is the abode of a 
mass of natural attributes lke knowledge, strength and the rest, 
independent by nature of anything else, and self-relying “If there 
be the existence," ie. admission, “of knowledge and so on”, in this 
manner, on the other hand, then “there 1s no denial of that", i.e. rts 
causality is not denied. In this aphorism: “And endowed with all 
(attributes)" (Br. Si, 2.1 29), there is designated a Deity, knowahle 
through all the Vedànias, and it 1s He that is admitted by you. He 1s 
nol the power (Sakti) of any one, He 1s the Highest Deity, denoted by 
the word 'Brahman' and so on. The sense is that the doctrine of 
Sakti defeats itself. 

COMPARISON 


Samkara and Bhaskara 


The criticism of the Pafica-r&tra doctrine continued: viz "(Even) 
if there be the existence of knowledge, thore is no setting aside of that 
(viz. of the above objection)". Thatis, even if be said that Samkarsana 
and the rest are not the individual soul and. so on, but divine beings, 
endowed. with supreme knowledge and the rest, still then tlie objection 
stated before, viz the ımpossibilıty of origination, remains in force.! 

Ramanuja 

This is sūtra 41 in his commentary. According to him this'sütru 
and the next set forth the correct conclusion against the above prima 
facie view, and defend the Pafiea-rátra doctrine. Thus, it means: 
“Tf (Samkargana and the rest be) of the nature of knowledge and so 
on (Le. of the Highest Lord), there is no contradiction of that". That 
is, the Pafica-ratra doctrine is not that individual soul arises from the 
Lord, the mind from the mdividual soul, and so on, but simply that the 
Highest Lord, viz. Vasudeva, out of kindness for people, abides in a 
four-fold form, so that He may be easily accessible to His devotees.? 


Srikantha 
This 1s sūtra 41 in his commentary as well He takes ıb to be a 


prima facie view, viz. “If there be the assumption of intelligence and 


1 S.B. 2.2.44, pp. 574 ft.; Bh. B. 2.2.40 (written 2 2.44), p. 129. 
2 Sri. B. 2,2.41, pp. 116-117, Part 2. 
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so on (i.e. of the forms of the individual soul and so on), there is no 
contradiction of that”, That is, the opponents point out that they 
do not hold that there is the origin of the individual soul and the rest, 
but simply that Samkarsana and the rest assume the forms of the 
individual soul, ete, 1e. rule them Hence the ahove objection 
cannot be raised! 
Baladeva 

Interpretation different: “If (the body of the Lord be of the) 
nature of intelligence and the rest, there 1$ no contradiction of that ". 
That is, 1f the prima facie objector points out that although the Lord 
cannot have a material body, yet He may have a non-material body 
composed of knowledge and so on, then we reply that if the Lord of 
the Saktas be possessed of such a body, then we have no objection ta 
their view, since it becomes identical with our doctrine of Brahman. 


SUTRA 45 


“AND ON ACCOUNT OF CONTRADICTION.” 


Vedanta-parijata-saurabha 


And on account of being opposed to Scripture and Smrti, the 
doctrine of Sakti 1s unauthoritative 


Here ends the second quarter of the socond chapter in the Vedanta- 
parijita-saurabha, an interpretation of the Sariraka-mimimai 
texts, and composed by the reverend Nimbaika. 


Vedanta~kaustubha 


And because of being opposed to the following scriptural and 
Smrti texts: “Person, verily, is all this’ (Švei. 3.15), ‘Supreme is 
His power, declared to be of manifold; natural is the operation of 
His knowledge and strength’ (Svet. 68), ‘I am the origin of all, 
everything originates from me ” ’ (Gita 10.8), and so on, the doctrine of 


1 Sk. D. 2.2.41, p. 116, Parts 7 and 8. 
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the causahty of Sakti 1s not to be accepted by one who 1s desirous of 
salvation Hence, it is established that the concoidance of the 
seriptural texts with regard to Brahman, Lord Krsna, the lord. of all 
and the soul of all, is not contradicted by anything whatsoever 


Here ends the section entitled “Impossibility of origin? (8). 

Here ends the second quarter of the second chapter in the Vedanta- 
kaustubha, a commentary on the Sariraka-mimaimsa, and composed 
by the reverend Srimvasa, dwelling under the lotus-feet of the holy 
Nimbarka, the teacher and founder of the sect of the venerable 
Banatkumára. 


COMPARISON 
Samkara 


Critiasm of the Pafica-ritra doctrine concluded: “(The Pafica- 
rütra doctrme is to be rejected), because it 1s full of (inner) contradic- 
tions; and (because it contams passages opposed to the Veda)”. 


Ramanuja 
Right conclusion, in defence of the Pafica-rütra doctrine, ends 
here. “(The above objection cannot be raised) on account of the 


contradiction (i.e. becasue the Pafica-ratra doctrine itself controverts 
that the mdzvicual soul has an origin” .2 


Bhaskara 


This sūtra 1s not found in his commentary 


Srikantha 


Criticism of the Pafica-ratra doctrine concluded: “(In reply to the 
above primu face view, we point out although the contradiction with 
regard to the origin of the individual soul and the rest set aside by 
the above view, yet the Pafica-ratra doctrine is not to be accounted) 
on account of 1ts opposition (to Scripture).3 


1 $,B. 2.2.45, pp. 575-76. 
2 Sri. B. 2.2 42, pp 117 ff, Part 2 
3 Sk, B 2 2.42, pp. 116-119, Parts 7 and 8. 
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Résumé 
The second section of the second chapter contains :— 

1. 465 sütras and 8 adhikaranas, according io Nımbärka; 
2. 45 sütras and 8 adhikaranas, according to Samkara ; 
3. 42 sütras and 8 adhikaranas, according to Ramanuja.; 
4. 40 sütras and 8 adhikaranas, according to Bhaskara; 
5 42 sittras and 8 adhikaranas, according to Srikantha, 
6 465 siitras and 8 adhikaranas, according to Baladeva. 


Rimanuja and Srikantha read sittras 1] and 2 in Numbàrka's 


commontary às one süira, and omit sütras 31 and 38 in Nimbarka- 
bbàágya. 


SECOND CHAPTER (Adhyàya) 
THIRD QUARTER (Pada) 


Adhikarana 1: Tho s&s6ction entitled “The 
ethor". (Sütras 1-6) 


PRIMA FACIE VIEW (Süüa 1) 


SUTRA 1 


“TH ETHER (DOES) NOT (ORIGINATE), ON ACCOUNT OF NON- 
MENTION IN SCRIPTURE." 


Vedanta-parijata-saurabha 


That there is no contradiction m our own view has been proved by 
moans of the views of the opponents. Now, it 1s being proved that 
there is no mutual non-contradiction among the seriptural texts. 

“Tho ether” does “not” originate. Why? Because in the 
Chandogya its origin ıs not mentioned 


Vedànta-kaustubba 


Thus, having demonstrated that the views of the opponents are 
based on a mere semblance of (and not real) reason, now with a view 
to generating intonse reverence for Brahman, the cause of the world, 
on the part of those who are desirous of salvation, {the author) is 
demonstrating the origin of the ether and the rest, His effects, as well 
as the mutual consistency among the soriptural lexts (about them). 

On the doubt, viz. whether the ether originates or not, the prima 
facie view is as follows; “The ether" does not ariginate. Why? 
“On account of non-mention in Scripture." "Thus m the Chündogya, 
ihe creation of three only—viz light, water and food, without the 
ether and the air, 1s mentioned in the section concerned ubout creation 
in the passage beginning: ‘He created that Light’ (Chand. 6.2 3). 


[s0, 2. 3. 2.3, 
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CORRECT CONCLUSION (Sütra 2) 
SÜTRA 2 


‘Bur (TERE) 18 (A TEXT DESIGNATING THE ORIGIN OF THE 
ETHER)" 
Vedanta-parijata-saurabha 


[1 25 


In the Taittiriyaka, there “is” a text designating the origin of 
the ether, viz ‘Prom the soul the ether originated’ (Tait, 2.11). 


Vedanta-kaustubha 
To this we reply: 
The term “but” mmplies the acceptance of the correct conclusion, 
Tf ıt be objected that m the Chandogya there is no text about the 
origi of ether, (we reply.) m the Taittiriya there “is” a text designat- 
ing the origm of the ether, viz. “From this soul, verily, the ether 
originated. (Tait, 2.1) 


PRIMA FACIE VIEW (Sütras 3-4) 
SUTRA 3 


"(Tug TEXT ABOUT THE ORIGIN OF THE ETHER IS) METAPHORICAL, 
ON ACCOUNT OF IMPOSSIBILITY, AND ON ACCOUNT OF SCRIPTURAL 
TEXT" 

Vedünia-pàrijàta-saurabha 


Because the origin of the ether, which is without parts, is 
impossible, and also because of the scriptural text: ‘The air and the 
atmosphere—this is mortal’ (Brh. 2.8.32)—the text: ‘The ether 
originated.’ (Tait. 2.1) is “metaphorical”. 


Vedanta-kaustubha 


Thus, intending to remove the apparent contradictions among 
those scriptural texts which designate the ongin of the ether and those 
which do not, His Holiness here raises a doubt based on the view of 
those who hold that the ether does not originate 

An objection may be raised: The scriptural text designating the 
origin of the ether, viz. ‘From this soul, verily, the ether originated’ 
(Tait. 2.1), can be (only) “metaphorical”, just as in ordmary lifo, 


1 S R, Bh, Sk, B. 2 S, R, Bh, Sk, B. 
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the statement “The ether acts’ 1s metaphorical. The reason for this 
is: "on account of impossibility”, 1e. because the origin of the ether 
which without parts is impossible, seeing that the earth and the 10st 
alone, which are possessed of parts, can originate from the atoms of 
the same class The second reason is: “on account of seripiural 
text”, i.e on account of the seriptural text: ‘The air and the atmos- 
phere—this ıs mmortal’ (Brh 23 3) 


COMPARISON 
Samkara and Bhüskara 


They divide this sülra into two different sütras—viz “Gauny 
asambhavat” and "Sabdàc ca?.1 


PRIMA FACIE VIEW (concluded) 
SÜTRA 4 


" AND THERE MAY BE (THE USE) OF THE SAME (TERM ‘ORIGINATED’ 
IN TWO DIFFERENT SENSES), AS IN THE CASE OF THE WORD 


‘ BRAHMAN’? ” 
Vedänta-pārijāta-saurabha 


But the same term ‘originated’ “may be” used m a metaphorical 
sense with reference to the ether, and in a literal sense with reference to 


the subsequent (elements),? as in the case of “Desire to enquire 
after Brahman by austerity, austerity is Brahman” (Tait. 3 23) 


Vedànta-kaustubha 


If it be objected: How can one and the same word ‘originated’ 
be used m a metaphorical sense with reference to the ether, and m a 
litoral sonse with reference to what follows, we reply. 

Justasinthe text. ‘Desire to know Brahman by austerity, austerity 
is Brahman’ (Tait. 3.2), the word ‘Brahman’ is used in a figurative 
sense in reference to austerity, but in a literal sense as the object ta be 


1 $E. pp. 579-80, Bh B., p 130. 

2 Viz. the air, fire, water, earth, etc. mentioned in Tart. 2.1 subsequently 
to the ethor. That is, the expression ‘The ether onginates’ 18 to be understood 
metaphorically, while the expressions ‘The air originates’ and the rest literally. 

3 S, Bh, Sk, B. 
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enquired into, so one and the same word ‘originated’ may be used in 
a figurative sense ın reference to the ether, and in a literal sense in 
reference to what follows. 


CORRECT CONCLUSION (Sütra 5) 
SUTRA 5 


"(THERE I5) NON-ABANDONMENT OF THE INITIAL PROPOSITION, ON 
AUCOUNT OF NON-SEPARATION (KNOWN) FROM SCRIPTURAL TEXT " 


Vedanta-parijata-saurabha 


"On account of the non-separation” of the mass of objects, 
beginung with the ether, from Brahman, there 1s no contradiction 
of the “mitial proposition", viz. that there ıs the knowledge of all 
through the knowledge of one But if the ether be something non- 
originated, then it must be outside the sphere of kuowable objects, and 
thereby the imtial proposition will be set aside. The non-separation 
of everything from Brahman is known “from the seriplural text”, viz. 
‘Everything has that for its soul’ (Chand. 6 8,74), and so on. 


Vedanta-kaustubha 


The author states the correct conclusion. 

The Taittixiya-text, designatimg the origin of the cther, 1s literal 
and not figurative for the following reason . If the origin of the universe, 
beginning with the ether, be admitted, then “on account of the non- 
separation” or non-difference of the effect, or of the entire expanse of 
the universe begimuing with the ether, from the object to be known, 
the cause, viz. Brahman,—as of the leaf from the tree,—ihen alone, 
there will be “non-abandonment” or acceptance of the initial pro- 
position, viz. that there is the knowledge of all through the knowledge 
of one, stated in the passage ‘Whereby the unheard becomes heard, 
unthought becomes thought’ (Chand 6.1.8), otherwise, the initial 
proposition will be abandoned. 

The cause of non-separation is. 'On account of scriptural text”, 
i.e on account of the texts: ‘The existent alone, my dear, was this in 
tho beginning, one only, without a second’ (Chand 6 2.1), ‘Every- 
thing has that for its soul’ (Chand. 6.8.7, etc ), and so on. 


1 $, Bh, B. 
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The allegation stated under the aphorism: ‘Metaphorical, on 
account of impossibility and on account of scriptural text’ (Br Si. 
2.83), viz that the origin of what is without parts being impossible, 
the scriptural text designating the origin of the ether is metaphorical ,— 
is not tenable, since reasoning has no scope with regard to matters 
which are beyond the cognizance of the senses and are determined by 
Scripture But how can then the text: ‘The air and the atmosphere— 
this 1s immortal’ (Brh. 2.3 3) be accountable? In this passage the 
permanency of the ether is established on the analogy of the statement 
“The gods are immortal’, and hence the immortality of the ether fits in, 

The allegation made under the aphonsm: “And there may be 
(the use) of the same (term 1n two different senses), as im the case of 
the word ‘Brahman’? (Br. Si. 2.3.4), too, 1» not tenable, since the 
word ‘Brahman’ being mentioned twice, the example is not to the 
point.! 

COMPARISON 
Raminuja and Srikantha 


They break this sūtra into two parts—viz. Pratiüahünw .. ' 
and “Sabdebhyah’’. ‘The meaning of the last portion is different, viz 
(That the ether has an origin 1s known) trom sertptural text (also).? 


CORRECT CONCLUSION (end) 
SUTRA 6 


“But AS FAR AS THERE IS EFFECT, THERE IS DIVISION, AS IN 
ORDINARY LIFE " 


Vedinta-parijata-saurabha 


The author concludes: It being established by the texts: ‘ALL 
this has that for its soul’ (Chand 6.8.7, et¢,3) and the rest that the 


1 In Tait. 2,1, the term ‘originated’ 13 mentioned only once, while m the 
analogical passage quoted, the term ‘Brahman’ 15 mentioned twice separately . 
Hence, whet may be said that of the two separately mentioned words ‘Brahman’, 
one is literal, the other figurative, ıt cannot be said that the word ‘origmated’ 
which is mentioned only once, 1s sunultaneously literal and figurative. 

2 Si. B. 125, Part 2; Sk B., pp 124-125, Parts 7 and 8. 

3 R, Sk, B. 
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entire expanse of the universe, beginmng with the ether, has Brahman 
for ws soul, 1t is definitely ascertained that the ether is an effect. 
Likewise, it is known that “as far as there 1s cffect" there is origin 
indeed. The non-mention of the ether aud the mention of hght 
and the rest as objectis io be created in the text: “He created that 
light" (Chand. 6.2.8) fit ın, “as in ordinary hfe". In ordinary life, 
when referring to the group of Devadatta’s sons the origin of some 
of them is mentioned, thereby the origin of all the rest 1s mentioned. 


Vedanta-kaustubha 


To the objection, viz. since in the Chandog ya there 1s no indication 
of the ougm of the ether, the scriptural text cesignating origin 1s 
metaphorical —(the author) replies: 

The term “but” is for disposing of the objection “As tar as 
there is effect", ic. the entire oxpanse of the universe, there 1s 
^ division" indeed. The Ch&ndogya texts, viz. ‘ “ The existent, alone, 
my dear, was this in the beginning" (Chand. 6.2.1), and ‘“ Whereby 
the unheard becomes heard, the unthought becomes thought, the 
unknown known”’ (Chind, 61.3) designate (respectively) that 
everything, beginning with tho ether, and denoted by the term ‘this’ 
consisted of the cause m essence prior to creation, and is knowable 
through the knowledge of the cause. Hence, m the Chandogya the 
“division”, ie. the origin, of the entire expanse of the universe, 
beginning with the ether, from the cause, is indeed stated. 

To the enquiry: Why then the origm of the hght and the rest 
alone is mentioned, without any mention of tho ether and the air ?— 
we reply. “As in ordinary life". Just as in ordinary life, through 
the mention of the origin of some sons of a person, there may bo the 
mention of the origin of all the rest, so through the statement of the 
ongin of hght and the rest, the origin of the ether and so on, too, 
as indeed mentioned. Hence, it is established that the ether has 
Brahman for its material cause. 


Here ends the section entitled “The ether” (1). 


1 To. whatever is an effect has an origin, 


Ist. 2. 8. 7. 
ADH. 2.] VEDANTA-KAUSTUBHA 305 


COMPARISON 
Samkara and Bhüskara 


This 1s sūtra 7 in their commentaries The interpretation of the 
word *"vibhága" 1s different. According to them it means ‘division’, 
and not “origin” as held by Nimbarka. Thus they argue'— 

Whatever 15 an effect is divided. 
The ether 1s divided (from the earth and so on). 
« the ether 18 an effect 1 


But Nimbárka argues :— 
Whatever is an effect has an origin 
The ether 1s an effect. 
> the ether has an origin. 


Thus, they establish what Nimbarka assumes (viz. that the 
ethor 1s an effect). 

The interpretation of the phrase “As m ordinary life" too is 
different, viz. they connect ıt with the preceding part of the sūtra, 
meanmg—In ordmary life we observe that whatever is an effect is 


divided. 


Adhikarana 2 The section entitled “The Air". 
(Sütra 7) 
SUTRA 7 


“HEREBY (THE ORIGIN OF) THE ATR (TOO) IS EXPLAINED." 


Vedanta -parijata-saurabha 


By this principle of the origin of the ether, the air, too, 18 explained, 


Vedanta-kaustubha 


Some may attribute eternity to the air on the ground of the texts: 
‘The air and the atmosphere—this 1s immortal’ (Brh. 2.3.2), “The 
divinity which does not set is the air’ (Brh, 1.5 22) an so on. For 
disposmg of this (view), the author says now: 

“Hereby”, 1e. by the estabhshment of the origin of the ether, 
the origin of the "air", too, should be known to be "explamed", 


1 S.B. 2.3.7, p. 586; Bh. B. 2.3.7, p. 131. 
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the refutation of the prima facie view bemg the same (in both cases). 
The demal of the dissolution (of the air) by the phrase ‘does not set’ 
is (only) relative. Hence, 1t is estabhshed that the air has an origin. 


Here ends the seclion entitled “The Air" (2). 


Adhikarana 3: The section entitled “Non- 
origination”, (Sūtra 8) 


SUTRA 8 


“Bur THERE IS NON-ORIGINAJION OT THE EXISTENT BEING, ON 


^ 


ACCOUNT OF IMPOSSIBILITY.” 


Vedanta~parijata-saurabha 


There 1s indeed "non-oripination", ie. non-production, “of the 
existent being", i.e of Bralman, because the origin of the cause of the 
world is nnpossible, 


Vedàánta-kaustubha 


Now the author is removing the suspicion, viz. If evon the ether 
and the air, designated by Scripture as immortal, be origmated, then 
there may be the origin of Brahman too 

There is indeed “non-origin”’, ie. no birth, of Brahman, the 
Highest Person. Why? “On account of impossibility,” ie. because 
the origin of the cause of all is rmpossible,—otherwise, there must be 
a cause of that too, a cause of that too and so on, and there must be 
an infinite regress;—because (He) 1s declared to be the cause of all by 
the text: ‘He is the cause, the cause of the lord of causes! 1 (Svet. 
6 9); and because any other cause is excluded by the passage: ‘Of 
him there is no producer and lord? (Svet. 6 9). For this very reason, 
it is established that there 1s no orgu of the Supreme Person, who is 
ever-present and unborn indeed, though declared by Scripture to be 


1 Correct quotation: "Xarpüdhipüdhipa", meaning ‘The Lord of the lord 
of sense-organs, (viz. the individual soul)’. Vide Svot. 6.9, p. 70. 
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manifold for the sake of producing effects, thus: ‘Bemg unboin, he 
appears manifold’ (Vj. 8 31.1951; Tart. Ar. 3.18.16 2). 


Flere ends the section entitled “Non-origination” (3). 


COMPARISON 
Bhaskara 

This is sütra 9 in his commentary. Interpretation absolutely 
(different, viz.‘ But (if 1) be objected that qualities like touch, sound, 
cte, as well as space, time, number, size, ete., are not declared by 
Scripture to have an ongin, and hence they must all be eternal,— 
then we reply. The eternity of what 1s existent (viz. quahties, eic.) 
is umpossible, because of the non-fitiing in (ie. non-utility) (of the 
scriptural texts to declare their origm). That 1s, 16 1s not at all 
necessary for Scripture to designate separately the origm of these 
qualities, etc. since it is quite sufficient to designate thé origin of the 
objects alone, that 1mplying the origin of the qualities simultaneously. 
Similarly, time is nothing but the motion of the sun and hence its 
origin, though not mentioned separately, is imphed by the mention 
of the origin of the sun. Likewise the other thmgs are to be explained. 
In conclusion Bhiskara criticizes Samkara‘s interpretation of the 
sütra,—Nwhich is identical with Nimbarka’s.? 


Adhikarana 4: The section entitled “The 
light", (Sütras 9-1 3) 
PRIMA FACIE VIEW (Sütras 9-12) 
SÜTRA 9 
"IIENCE THE LIGHT (ORIGINATES FROM THE AIR), FOR THUS 
(SoRteTURE) DECLARES,” 
Vedanta-parijaita-saurabha 


“The hght" origmates from the air, m accordance with the 
sorrptural text: ‘Fire from the air’ (Tait. 2.1 4). 


1 P. 857, line l7. Reading “wjdyate”. 2 P, 
3 Bh. B. 2.2.9, pp. 131-32. 4 S, R, Bh, Šk, B. 
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Vedinta-kaustubha 


Tt has been pointed out above that everything except Brahman 
has origin, and that Brahman is untouched by the faults of producible- 
ness and the rest. Now, the problem is bemg considered, viz. whethei 
cach preceding object, or Brahman, its mner soul, is the cause of each 
suceceding object, to be produced successively 

On the doubt, viz whether the light originates from the air or 
from Brahman, its (viz. the air’s) inner soul,—the prima facie view 
18 as follows The light is an effect. Hence, it originates from the 
immediate cause air. Tho prima facie objector points out the authority 
for this thus. The Taittiriya text ‘From the air fire’ (Tait 2.1) 
“declares that” alone. 


COMPARISON 
Samkara, Bhaskara and Baladeva 


Thuis 1s siitra 10 in the commentaries of the first two. They do 
not take this sūtra as laying down a prima facie view, but as the correct 
conclusion. It means, thereforo: “The light (does not arise directly 
from the Lord, but from the air), for thus (Scripture) declares ”.1 


PRIMA FACIE VIEW (continued) 
SUTRA 10 


“WATER (ORIGINATES FROM THE LIGHT).” 


Vedanta-parijata-saurabha 


“Water” originates from light, in accordance with the scriptural 
text: “Water from fire’ (Tait. 2.1 2). 


Vedànta-kaustubha 


The phrase: ‘Hence, for thus’ is to bo supplied hore. Hence, 1e. 
on account of the very proximity, water originatos from hght. The 
Soriptural text: ‘Water from fire’ (Tait. 2.13) declares that very 
thing. 


2 &.B. 2.3.10, p. 594; Bh. B 2.3.10, p. 132; G.B, 2.3.9. 
2 §, R, Bh, Sk, B. 
3 Op. ow. 
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COMPARISON 
Samkara, Bhaskara and Baladeva 


This 18 sütra 1J in the commentaries of the first two. As before 
they do not take this as a prima facie sittra, but as a siddhinta one, 
meaning: “Water (originates from light)”. 


PRIMA FACIE VIEW (continued) 
SUTRA 11 


“Tun EARTH (ORIGINATES FROM WATEE)."' 


Vedanta-parijata-saurabha 
The earth originates from water, in accordance with the scrrptural 
text: ‘They (viz waters) created food’ (Chànd 6.2 42). 
Vedanta-kaustubha 


The earth originates from water. The scriptural text: ‘Those 
waters thought: “May we procreate”. They created food’ (Chünd. 
624) declares this. Similarly, ıt should be known that everywhere 


the origin of the effect takes place from the immediately preceding 
cause. 
COMPARISON 


Samkara, Bhaskara and Baladeva 
This stitra is not found m their commentaries, 


PRIMA FACIE VIEW (concluded) 
SUTRA 12 
“(THE WORD ‘FOOD’ DENOTES) THE EARTH, ON ACCOUNT OF 
SUBJECT-MATTER, COLOUR AND ANOTHER SCRIPTURAL TEXT.” 
Vedanta-parijata-saurabha 


By the term ‘food’ “the earth” is denoted, because the subject- 
matter is the (creation of the) great elements; because its colour is 


1 $ B. 2.3.11, p. 596; Bh. B. 2.3 11, p. 132, G.B. 2.3.10. 
2 R, Sk 
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declared by the scriptural text: ‘What is black is of the food’ 
(Chand, 6.4.14); and, finally, because of another scriptural text: 
‘The earth from water’ (Tart. 2.1 2) 


Vedànta-kaustubha 


Ineidentally, the meaning of the word ‘food’, mentioned in the 
.eriptural text. ‘They created the food’ (Chand. 6.2.4), is bemg 
indicated through the prima facie objector himself. In accordance 
with the complementary text, viz ‘Wherever it rains, then thore is 
plenty of food’ (Chand, 6.2.4), vice, barley, and the like are not 
ment by the word ‘food’, but the earth alone is the object denoted by 
the word ‘food’, Why? ‘On account of subject-matter, colour, and 
another scriptural text,’ that is, because m accordance with the text: 
‘He created that light, He created that water’ (Chand. 6.2 3), 
the subject-matter here 13 the origin of the great clement; because in 
the complementary passage: ‘That which is the red colour of firo is 
the colour of the light; that which is white is of water, that which is 
black is of the food’ (Chand, 6.4.1) the colour (of the earth is men- 
tioned); and because there are other scriptural texts occurring in 
connection with the same topic, viz. ‘Water from fire, the earth from 
water’ (Tait. 2.1), ‘What was the froth of the earth became solidified, 
"That became the earth’ (Brh. 1 2.2), 


COMPARISON 


Samkara, Bhaskara and Baladeva 


This 1s sūtra 12 in the commentaries of the first two, and sūtra 11 
in the commentary of the last Interpretation same, though not a 
primés facie view. 


CORRECT CONCLUSION (Sūtra 13) 
SÜTRA 13 


“Bur ON ACCOUNT OF His DESIRE, ON ACCOUNT OF His MARK, 
Hs (IS THE OREATOR) "' 


Vedanta-parijata-saurabha 


The author states the correct conclusion, “On account of His 
desire,” viz. * ^ May I be many" (Chand. 6.2.3), as well as on account 


——— 


1 S, R, Bh, Sk, B. 2 R, Bh, Sk, B. 
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of the scriptural text teaching Him,—the Supreme Person, their inner 
soul, 1s the creator of their effects. 


Vedanta-kaustubha 

The author states the correct conclusion. 

The prima facie view is rejected by the term “but”. “He” 
alone, i.e. Lord Vasudeva, the supreme cause and the Lord. of all and 
the mner soul of the air and the rest, 18 the creator of the effocts like 
light and the rest. Why? “On account of His desire, " 1.0. on account 
of the desire, or resolve, of Him, or of the Highest Person, viz.: ‘“May 
I be many" " (Chand. 6.2.3); (und) “On account of His mark”, 
16. on account of the group of texts teaching Him, viz. ‘Abiding 
within the earth’ (Brh. 3.7.3), ‘He who abidmg within water’ 
(Brh. 374), ‘He who abiding withm the heht’ (Brb. 3.7 14), 
‘He who abiding withm the air’? (Brh. 3.7.7) ‘He who abiding 
within the ether’ (Brh. 3.7.12), ‘That itself created 1tself’ (Tait 
2.7) and so on. Hereby it should be known that in the passages. ‘That 
hght thought! (Chand. 6.2.3), ‘Those waters percerved’ (Chand. 
6.2.4) and so on too, the thinking of the Supreme Bemg alone (s 
mentioned). Hence, it is established that no independent creatorship 
belongs to anything else,-—~it ıs the Supreme Soul alone who is the 
primary creator everywhere. 


Here ends the section entitled “The light” (4). 


COMPARISON 
All others read ""Tad-abhidhyanàd eva tu”, adding an “eva”. 


Samkara, Bhaskara and Srikantha 


Interpretation same, though they do not take this sūtra as 
answering to a prima facie view. This sūtra, according to them, 
removes the suspicion, that might have arisen from the above designa- 
tion of the successive production of elements, viz. that the elements 
give rise to other elements by themsclves. The fact is that it 1s the 
Lord himself abiding within those elements that gives rise to the 
next effect.1 


1 GLB. 2.3.13, pp. 598 ff. ; Bh, B. 2.3.13, p. 188; G.B. 2,3.12. 
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Adhikarana 5: The section entitled “Tho 
reverse". (Sūtra 14) 


SÜTRA 14 


“Bur THE ORDER (OF DISSOLUTION) (IS) REVERSE TO THAT, AND 
(reis) FITS TN.” 


Vedānta-pārijāta-sauraąbha 


Tho order of dissolution 1s reverse “to that”, ie. to the order of 
creation", m accordance with the scriptural text: ‘The earth merged 
in water’ (Subāla 2.41). “And” this “fits in" on the principle of 
salt and water. 

Vedānta-kaustubha 


Thus, tho order of the origin of elemenis has been determined in 
bref. Now, incidentally, ther order of dissolution is being determined. 

On the doubt as to whether the order of dissolution 1s the same as 
the order of creation, or reverse, the suggestion being: Since even 
when the prior created object is destroyed, the posterior one is possible, 
(dissolution takes place) through the same order as that of origination 
alone.— 

(Phe author) states tho correct conclusion: “But the order is 
reverse to that". The order of dissolution must be understood to be 
the “reverse” “to that", i.e. to the order of the origination of objects, 
which is mentioned in Scripture in the text: ‘From this soul, verily, 
the ether originated, from the ether the air, from the air the fire, 
from the fire water, from water the earth’ (Tait. 2.1), ‘““What was, 
then, existent?” He said, to them: ‘Neither being, nor non-being, 
nor being and non-being. From him darkness arises, from darkness 
bhitadi,? from bhüt&di the ether, from the ether the air, from 
the air the fire, from the fire water, from water the earth. 
That egg arose”’ (Subüla 1.1-3); and which is established by a 
thousand Smrti passages, viz. "The divinity is without beginning and 
without end, likewise, indivisible, ageless, immortal; celebrated to be 
unmanifest, constant, likewise undecaying, and immortal; sprung 
up from whom beings are born and die. That divinity first created 
what is called mahat from name, the great ahamkara as well. Mahat 


1 P. 465. 
2 Or the td@masa ahamkdra. Vide V.R.M., p 25. 


(st. 2. 3. 14. 
ADH. 5] VEDANTA-KAUSTUBHA 403 


created ahamkara. Then the Lord, the Master, who is the support of 
all elements, (created) what is celebrated to be the ether From the 
ether origmated water, from water fire and air, then from the conjune- 
tion of fire and air the earth originated’, and so on. And this “fits 
in” on the ground of the scriptural text: ‘The earth merges in water, 
water merges in the fire, the fire mergos 1n the air, the air merges in 
the ether, the ether mto the sense-orgaus, the sense-organs in the 
subtle essences, the subtle essences in bhiitidi, bhütüdi in mahat, 
mahat in the unmaiufest! (Subäla 2.4), on the ground of the following 
Smrti passage, viz. ‘The earth, the support of the world, merges, 
divine sage, in water, water merges m the fire, the firo merges in 
the air’; and on the ground of observing salt, ice and the like to be 
dissolved into water. What is not mentioned, by the text about 
creation, in the order of the origination of prakrti, mahat, ahamküra, 
the ether and so on, is to be supplied from the text about dissolution; 
ie. the construction is: ‘The ether (merges in) the sense-organs, the 
sense-organs in the subtle essences, the subtle essences in bhiitadi’. 
The ether merges in the subtle essences, the subtle essences merge in 
bhitadi, i.e. in tàmasa ahamkdéra, the sense-organs 1n sense-organs, i e 

in the rijasa ahamkiéra,—since hore by the word ‘sense-organ’ 
ahamkara is understood there bemg non-difference between cause and 
effect. The plural number, viz. ‘subtle essences’ 1s meant for showing 
that the dissolution of tho earth and the rest takes place through the 
sttbtle essences of smell and the rest. On account of the three-foldness 
of ahamkára, the plural number, viz. ‘In the sense-organs’, has been 
used. Thus, it is established that dissolution, taking place in the 
above inverted order, is not contradicted by anything whatsoever. 


Here ends the section entitled “The reverse” (5), 


COMPARISON 
Ramanuja and Baladeva 


This is sūtra 15 in Ramanuja’s commentary. He does not begin 
a new adhikarana here, concerned with the order of dissolution, but 
continues the topic of the order of evolution. Thus the sülra means 
according to him: And the order (of the origination of the vital- 
breath and the rest), on the contrary, (stated) in a reverse order (to 


[s0. 2 3. 15. 
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the real order of succession) fits in (only 1f there be the origination of 
all effects directly) from thence (1e. Brahman) 

That is, in Scripture we have many passages which designate the 
vital-breath and the rest as rising directly from Brahman, in opposition 
to the real order of evolution, viz. prakrti, mahat, and so on; and 
those texts are explicable only on the supposition that everything really 
arises from Brahman directly. 

This is sütra 13 in Baladeva’s commentary, who follows Raminuja 
exactly with the difference that he takes this sittra as constituting an 
adhikarana by twself.2 

Srikantha 


This is sūtra 15 in his commentary, reading different, viz. 
substitutes * p&ramparyena", in place of ‘‘viparyyayena’”’. Tnteipre- 
tation too different, viz. he begins a new adhikarana here, ending with 
the next sütra, and concerned with the question of the origin of sense- 
organs, mind and the hke,—which according to Nimbarka begins with 
the next sūtra.3 


Adhikarana 6: The section ontitlod "Knowledge 
which intervenes” (Sūtra 15) 


SUTRA 15 


"Ir IT BE OBJECTED THAT KNOWLEDGE AND MIND (MUST BE 
PLACED) BETWEEN (BRAHMAN AND THE ELEMENTS) ON AOQOUNT 
OF ITS INDICATION (IN SORIPTURAL TEXT), (AND THAT THR ABOVE 
ORDER OF OREATION IS SET ASIDE) BY (THIS) ORDER, (WE REPLY :) 
NO, ON ACOOUNT OT NON-DIFFERENOD.” 


Vedànta-pürijata-saurabha 


If it be objected: “On account of the imdiestion ", viz. ‘From 
him arise the vital-breath, the mind, and all the senso-organs’ (Mund. 
2134) "knowledge and mind" must be between Brahman and the 
elements; and “by the order” obtamed in this way the above- 
mentioned order is contradicted,— 


1 Sri. B. 2.3.15, p, 181, Part 2. 
2 GB. 2.3.18, p. 177, Chap. 2. 
8 $$. B. 2.8.15, pp. 136-36, Parts 7 and 8. 4 S, R, B, Bi, B. 
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(We reply ) "no", because the above text is not concerned with 
a specific order, and because the text: ‘From him arise the vital- 
breath, the mind and all sense-organs’ (Mund. 2.1.3) (is concerned 
with laying down only) “the non-difference”’ of the origin of knowledge 
and mind as well as of the ether and the rest from Brahman alone.1 
In the text under discussion, viz.: ‘From this soul, verily, the ether 
origmated’ (Tait 2.12), establishing the order of the creation of ele- 
ments,—in between the soul and the ether, the categories of the unmani- 
fest, mahat and ahamkara, well-known from texts concerned with the 
orders of croation and dissolution and figuratively implied by the 


phrase “knowledge and mind" (in the sütra), are to be known,—so 
much in briet. 


Vedanta-kaustubha 


With a view to encouraging meditation, and generating reverence 
for Brahman, Lord Vasudeva, the placo from which the world emanates 
and into which it enters; as well as for generating an aversion to the 
world, the orders of creation and dissolution have been determined 
Now, the order of the origin of knowledge and mind, which promote 
meditation, 1s being established in harmony with the order of the 
origin of elements. 

If it be objected: The above-mentioned order of tho origin of 
elements 1s set aside by the order of the origin of knowledge and mind. 
Thus, knowledge is that through which a thing is known, i.e. sense- 
organ. The sense-organs and the mind must be in between Brahman 
and the elements. Why? “On account of its indication." An 
indication (lihga) or a mark is that through which something is painted, 
i.e. known, an indication of that, i.e. of creation, on account of that; 4 
that 1, on account of the scriptural text indicatmg their creation, 
viz. ‘From him arse the vital-bveath, the mind, and all sense- 
organs, the ether, the air, the fire, water and the earth, the support 
of al (Mund. 2.1.3). Hence the above-mentioned order is set aside 
by it — 


1 Le. the above Mund text simply shows that just as the ethor, etc. rise from 
Brahman, so exactly do the sense-organs, the mind, otc. tao,—-but does not lay 
down a definite order of creation. See V.K. below. 

2 Not quoted by others in this connection. 

3 Roots/ling = to paint. 

4 Ths explains the compound “tal-lingdt”’. 
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(We reply.) “No”. Why? “On account of non-diflerence, " 
i.e. because of the non-differcnce of the origin of knowledge and mind, 
as well as of the ether and the rost, from Brahman alone. The text: 
‘From him arse the vital-breath’ (Mund. 213) and so on simply 
points out that there is the origin of ull from Brahman, and 1s not set 
aside by the above-mentioned order. In the very same manner, 
scriptural texts like: “He created the vital-breath, from the vital- 
breath reverence, the ether, the air, the fire, water, the carth, the sense- 
organs, the mid, food’ (Pragna 6.4) and so on, designate that every- 
thing arises from Brahman, and do not set forth a particular order. 
The meaning of the word ‘vital-breath’ in the passage. ‘From him 
arise the vital-breath, the mmd and all sense-organs’ (Mund. 2.1.3) 
will become clear later on And, thus it 1s established that in the 
aphorism. "But there is” (Br. Si. 2 3 2), only a portion (of the real 
order of creation) has been mentioned by the author of the aphorisms, 
So, 1n the abridged texts designating the order of the origination of 
elements, such as: ‘From the soul the ether originated? (Tait. 2.1) 
and so on, the portions not mentioned, viz. prakrti, mahat and the 
rest, established by other texts concerned about creation and dissolu- 
tion, and figuratively implied by the phrase “knowledge and mmd” 
(in the sütra), are necessarily understood; but there is no contradiction 
whatsoever of the texts designating the order of the origination of 
elements by other texts. 


Here ends the section entitled “Knowledge which intervenes” (6). 


COMPARISON 
Samkara 


The interpretation of the word “avisesit’? different, viz. “On 
account of the non-difference (of the organs from the elements)". 
That is, the organs being of the same nature as the elements, the 
origination of the former is the same as that of the latter, and not 
different? 

a a he i a ee SERE EID 

1 Vide Br. Si. 2.4.9. 

2 §,B. 2.3.15. p. 602. 


[st. 2. 3. 16. 
ADH. 7.] VEDANTA-KAUSTUBHA 407 


Adhikarana 7: The section entitled “The soul", 
(Sütras 16-17) 
SUTRA 16 
“ BUT THAT DESIGNATION (OF THE SOUL AS BEING BORN OR DYING) 
MUST DEPEND ON (LE. REFER TO) THE MOBILE AND IMMOBILE 
(BODIES), (IT IS) METAPHORICAL (IN REFERENOE TO THE SOUL), 
BECAUSE (THERE IS) THE EXISTENOE (OF BIRTH AND DEATH) IF 
THERE BE THE EXISTENCE OF THAT (I x. THE BODY)." 


Vedanta-parijata-saurabha 

The nature of the individual soul 1s being determined now. “The 
designation” like: ‘Devadatta is born and dead’ is metaphorical, and 
as such “depends on the mobile and the 1mmobile ",—there being the 
“existence” of birth and death when there is the “existence” of the 
body. 

Vedanta-kaustubha 

It has been pointed out above that the ether and the rest originate 
from Brahman, the unborn, the highest. Now the problem is being 
considered, viz. whether like them the individual soul, too, is some- 
thing to be produced or not. 

The word ‘soul’ 1s to be supphed from the mmediutely following 
aphorism. On the doubt, viz. whether the ‘soul’, 1e. the individual 
soul, origmates or not, the prima facie view. viz. In conformity with 
the designation, viz. ‘Devadatta is born and dead’, the soul is born 
and dies,—as disposed of by the term “but”. This conventional 
designation of the origination and dissolution of the soul “must be 
metaphorical”, ie. is figurative in reference to the individual soul. 
To the enquiry: In reference to what then 1s it literal ?—(ihe author) 
replies: “Dependent on the mobile and the immobile", 1.¢. 1b refers to 
the bodies of the movable and the immovable. Why? “Because 
(there is) existence, if thero be the existence of that," ie. because 
there can be origination and dissolution only if there be the existence 
of that, ie. the body, m accordance with the scriptural text’ “This 
person being born and obtaining a body. . . Ho departing and 
dying’ (Brh. 4.3.8) 

COMPARISON 
Ramanuja 

This is sütra 17 in his commentary. He does not begin a new 

adhikarana here, but concludes the topic of the order of evolution. 


[st. 2, 3, 17. 
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He reads both “bhikta” and “abhakta” and gives two explanations 
accordmgly. "Thus: (1) But the designation which depends on 
(i.e. refers to) the movable and the immovable must be secondary, 
because of being permeated by the being of that (viz. Brahman). 
(Here he reads "bhükta".) That 1s, all the words denoting movable 
and immovable objects are only secondary with regard to those 
objects, but really denote Brahman, since all objects are modes of 
Brahman, (2) or, all the terms denoting movable and immovable 
objects are primary with regard to Brahman, because the denotative 
power of all terms depends on the being of Brahman. (Here he reads 
“abhakta’’.) ! 
Srikantha 

This is sütra 17 in his commentary as well. He reads “abhikta”, 
takes this sūtra as an adhikarana by itself, and interprets 11 exactly 
like Ramanuja.2 

Baladeva 

This is süira 15 in his commentary. He also reads “abhikta”, 
takes it as an adhikarana by itself, and mterprets on the whole 
like Ràmàünuja. Only the interpretation of the word “tad-bhiiva- 
bhüvitvüt" is different; viz. “But the designation dependent on (i.c. 
referring to) the movable and the immovable must be primary (with 
regard to the Lord), because that fact (tad-bhàva) (viz. the fact that 
all words really denote the Lord) is something that follows in future 
(i.e. is not directly known at once, but 18 a matter which one comes to 
know after studying Scripture) .2 


SUTRA 17 


“THE SOUL (DOES) NOT (ORIGINATE), ON ACCOUNT OF NON- 
MENTION IN SORIPTURE, AND ON ACCOUNT OF ETERNITY (KNOWN) 
THERETROM (I.E. FROM SORIPLURAL TEXTS)." 


Vedanta-parijata-saurabha 
The individual “soul” does not origmate Why? Because there 
is no text about its having origin by nature; and because from 
1 Sri, B, 9.3.17, pp. 132-33, Part 2. 


2 Ék. B, 2.3.17, pp. 138-39, Parts 7 and 8. 
3 GB. 2.3.15, pp. 181-82, Chap. 2. 
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the scriptural texts: ‘A wise man 1s neither born nor dies! (Katha 
2.181), ‘Eternal among the eternal’ (Katha, 5132), ‘An unborn 


one, verily, lies by, enjoying’ (Svet. 458%) and so on, the eternity of 
the individual soul is known. 


Vedinta-kaustubha 


If ıt be argued In conformity with the texts: ‘One desirous of 
heaven should. perform sacrifices’ (Tait Sam. 2554), otc, which lay 
down the means to attainmg lordship m the next world, let the designa- 
tion: ‘Devadatta is born and dead’ refer to the birth and death of 
the body. But like the ether and the rest, bwth and death must 
pertain to the individual soul as well at the timo of creation and 
dissolution (respectively). Thus there is no conflict whatsoever with 
any text.— 

We reply: “Not, the soul, on account of non-mention in 
Scripture”. Tho singular number ‘soul’ implies the class, in 
accordance with the scripiural text teaching the plurality of souls, 
viz. ‘Eternal among the eternal, conscious among the conscious’ 
(Katha. 5.13, Svet. 6.13), and in accordance with the aphorism, to be 
mentioned hereafter, viz. “And on account of non-continuity, there 
is no confusion” (Br, Si. 2348). The soul is not born, nor dies. 
Why? ‘On account of non-mention in Scripture’, re. because there 
are no scriptural texts designating the birth and death (of the soul) 
at the time of creation and dissolution; and, because on the contrary, 
“the etermty” of the soul is known “therefrom”, ie. from the 
scriptural texts like: ‘ “ Imperishable, verily, O ! is this soul, possessing 
the virtue of being indestructible” ’ (Brh. 4.5.14), ‘A wise man is 
neither born, nor dies’ (Katha. 2.8), ‘Eternal among the eternal, tho 
conscious among the conscious, the one among the many, who bestows 
objects of desires’ (Katha, 5.13; Svet. 6.13), "The two unborn ones, 
the knower and the non-knower, the lord and the non-lord' (Svet 
1.9), ‘One unborn one, verily, lies by, enjoying Another unborn one 
leaves ber who has been enjoyed’ (Svet. 4.5) and so on; as well as 
from the following Smrti passages, viz. ‘ ‘“‘ Nor at any time, verily, was 


1 $, R, Sk, B. 2 R, Sk, B. 
3 Not quoted by others. 4 P. 208, hne 27, vol. 2. 
5 And not that there 1s only one soul. 
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I not, nor you, nor these lords of men; nor, verily, shall we over not 
be hereafter" ' (Gita 2.12), ‘“‘ Unborn, eternal, constant and ancient, 
he is not killed when the body is kulled’’’ (Gita 2 20), ©“ Who knows 
him to be umperishable, eternal, unborn and immutable, how can that 
man lil one, O Partha, or cause one to be killed”? (Git& 2.91) 
and so on. 

If 14 be objected: There aro scriptural texts designating the 
origin of the world together with the sentient, such as, ‘All come 
forth fiom this soul’, ‘Born of whom, the progenitress of the universe 
let loose the souls with water on the earth’ (Mahinar. 1.4), ‘The 
lord of beings created beings’ (Tait Br. 1.1.10, 1 !) ‘ “All these beings, 
my dear, have Being as their root, Being as their abode, Boing as their 
support" ' (Chand. 6.8.4), “ ‘From whom, venly, these beings arise, 
through whom they hve when born, to whom they go and enter’’’ 
(Tait. 3.1) and so on. Hence, the denial of birth and death of the 
individual soul is not reasonable. For this very reason, tho initial 
proposition that through the knowledge of one there is the knowledge 
of all, is established,— 

(We reply:) “No”, because the quoted texts teach that individual 
soul hag an origin, which (is not actual origin, but simply) consists in 
tho expansion of its knowledge, caused by its connection with the body, 
subsequent to its giving up its real nature at the time of dissolution. 
Tt this be so, then the individual soul too bemg an effect of Brahman, 
the above initial proposition is established. And hence, it is established 
that Brabman, who in His causal state possesses the non-divided names 
and forms as His powers and is without an equal or a superior,—in 
accordance with the text: ‘ ‘The existent alone, my dear, was this ın 
the beginning, one only, without a second’’’ (Chand. 6.2.1),— comes 
Himself, as possessod of the manifest names and forms as His 
powers at the time of the production of effects, to abide as three- 
fold, viz. in the forms of the enjoyer (i.e. the cit), the object enjoyed 
(ne. the acib) and the controller (ie. Brahman). There is no con- 
tradiction here by any text whatever. 


Here ends the section entitled “The soul” (7). 


nn aaa aaa aa aaaea 


1 P. 23, hne 16, vol. 1. 
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COMPARISON 
Ramáànuja, Srikantha and Baladeva 


They read *éruteh " instead of *aáruteh "1, Interpretation same. 


Adhikarana 8: The section entitled “The 
knower". (Sūtra 1 8) 


SUTRA 18 


“(THD SOUL IS) A KNOWER, FOR THAT VERY REASON.” 


Vedinta-parijata-saurabha 


The soul, which 18 an ego, is a knower. 


Vedanta-kaustubha 


Thus, it has been pointed out that the soul does not originate 
like the ether and the rest, since it is eternal, as established by Scripture. 
Now, incidentally, its nature, etc. are being determined. 

The word ‘soul’ 1s to be supplied from the preceding aphorism. 
By the phrase “for this reason”, the reason mentioned by the term 
‘therefrom’ (in the preceding siitra) 1s referred to. On the doubt, viz. 
whether the soul is non-sentient by nature, but possessed of the 
attribute of knowledge or mere consciousness, or knowledge by nature 
yet possessed of (the attribute of) being a knower,—the Vaisesikas ? 
and the like hold that it is non-sontient, yet possessed of the attribute 
of knowledge; while the Samkhyas and the rest hold that the soul is 
mere consciousness. 

With regard io it we reply: “A knower”, i.e. the individual soul 
is nothing bui a knower, ie. nothing but knowledge by nature, yet 
possessed of (the attribute of) being a knower, Why? On the 
ground of the following scriptural toxts, viz. ‘Here this person 
becomes self-illuminating’ (Brh. 4.3.9, 14), "The person who is 
made of knowledge among the vital-breaths, who is the light in tho 
heart’ (Brh. 4.8.7), ‘There is no annihilation of the knowledge of 


1 Sri, B. 2.3.18, p. 136, Part 2; Sk, B. 2.3.18, p. 140, Parts 7 and 8; G.B, 
2.3.16. 
2 Vide V. Sü, 3.1.18, and Samkara M iéra^s commentary, p. 161. 
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the knower, because of his imperishability! (Brh. 4.3.30), * ** Whereby 
should one know, Ol tho knower?"" (Brh. 2.4.14; 4.8 10), ‘This 


person simply knows’, “For he is the one who sees, .  .! hears, 
smells, . .2 thinks, conceives, does, the intelhgent self * (Prasna 4 9) 
and so on. 


The doctrine of the non-sentaent soul, on the other hand, is to be 
reyected,—because then the attribute of knowledge by itself, being 
the effector of all practical transactions, will come to attain primacy, 
and hence the non-sentient substratum of the attribute (viz. the 
soul) being non-hable to salvation or bondage, virtue or vice, will 
come to be non-primary or useless like the nipple on the neck of a 
goat; 3 and finally, because of its opposition to Scripture. 

The doctrine of mere consciousuess, too, is to be rejected, because 
if consciousness be all-pervading, then there will be no perception of 
the pleasure and the like pertaining to the entire body; but if it be 
atomic in size, then there will be no experience of the ploagure and the 
like pertaining to hands, feet and so on. 

Hence it is established that this soul, known through self- 
consciousness, is knowledge by nature and a knower. 


Here ends the section entitled “The knower" (8). 


COMPARISON 
Samkara 


Interpretation different— viz. he interprets the word “jfia” as 
eternal consciousness and not as a knower.4 


1 Touches, 

2 Tastes, 

3 An emblem of any useless or worthless object or person. 
4 S.B. 2 2.18, p. 609. 
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Adhikarana 9: The section entitled “Depar. 
ture". (Sütras 19-31) 


SÜTRA 19 


* (THE INDIVIDUAL SOUL 18 ATOMIC ON ACCOUNT OF THE SORIPTURAL 
MENTION) OF DEPARTURE, GOING AND RETURNING.” 


Vedanta-pürijata-saurabha 


The individual soul ıs atomic, because in the texts: ‘By that 
light this soul departs through the eye, or through the head, or through 
other parts of the body’ (Brh. 4.421), ‘Whoever, verily, depart 
from this world, all go to the moon alone’ (Kaus. 1.22), ‘Having 
come back from that world to this world for action’ (Brh. 44 6 3) 
and so on, there 1s the mention “of departure, going and returning ". 


Vedànta-kaustubha 


Thus, it has been proved that tho individual soul 1s eternal and a 
knower. Now its size is being determined. 

On the doubt, viz. whether this soul is of a middle size,+ or of an 
all-pervading size, or of an atomic size,—if it be suggested: It must 
he of a middle size, since pleasure and the rest are experienced all 
over the body. Or, 15 must be of an all-pervading size,— 

We reply: The individual soul is capable “of departing, going 
and returning" These three are not possible if it be all-pervading, 
Moreover, if it be all-pervading, then experiences of pleasure and the 
hke will result everywhere. If, on the other hand, it be of a middle 
size, then ıt must be non-eternal. Hence, the atomicity of the soul 
is the only remaining alternativo. In the passage: ‘When he departs 
from this body, he departs together with all these’ (Kaug. 3.3 5), its 
departure is mentioned, In ihe passage: ‘Whoever, verily, depart 
from. this world, all go to the moon alone’ (Kaug. 1.2), its going 
is mentioned. And, in the passage: “Having come back from that 
world to this world for action’ (Brh. 4.4.6), its returning is mentioned, 


R, Sk, B. 

$, R, Bh, Sk. 

8, R, Sk, B. 

Le. of the size of the body. 

5 Note that Nwunbürka quotes a different text here. 


1 
2 
8 
4 


[sU. 2. 3. 20-21, 
414 VEDANTA-PARIJATA-SAURABIIA ADH. 9.] 


COMPARISON 
Samkara 


He takes sütras 10-27 as laying down the prima facie view, 
Literal interpretation same. 


SUTRA 20 


“AND (THERE IS POSSIBILITY) OF THE SUBSEQUENT TWO (VIZ. 
GOING AND RETURNING) THROUGH ONE'S SELF." 


Vedànta-párijáta-saurabha 
Sometimes departing may be possible on the part of cven one 
who is not moving, as in the case of the cossation of the rulership of a 
village! But, since there ıs possibility “of the subsequent two 
through one’s self” alone, the individual soul is atomic. 


Vedanta-kaustubha 


As in the case of the cessation of tho rulership of a village, 
departing, which consists in the cessation of the rulership of the body, 
may sometimes he possible on the part of the soul even when it is 
not moving. But, since there can be the accomplishment “of the 
subsequent two”, viz. going and returning", “through one’s self” 
alone, it 15 established that the individual soul 15 atomic. 


SUTRA 21 


“Tr IT BE OBJEOTED THAT (THE SOUL IS) NOT ATOMIO, BECAUSE 
OF THE SORJPTURAL MENTION OF WHAT IS NOT THAT, (WE REPLY :) 
NO, ON ACCOUNT OF THE TOPIO BEING SOMETHING ELSE.” 


Vedanta-parijita-saurabha 


If it be objected: In accordance with the text, referring to the 
individual soul and designating “what is not that”, viz.: ‘He, verily, 


- 


is the great? (Brh. 4.4.222), the individual soul is “not atomio",— 


1 Le. when somebody ceases to be the ruler of a village, ho may be said to 
+ 3 
go out’, 
2 &, R, Bh, Sk, B, 
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(we reply:) 
Soul. 


no", because in the middle, the topic is the Supreme 


Vedanta-kaustubha 


If it be objected: The individual soul is “not atomic". Why? 
“Because of the scriptural mention of what is not that,’’—“that” 
means atomicity, “what 1s not that” means non-atomicity, on account 
of the scriptural mention of that,1—1,e. because 1n connection with tho 
discourse on the individual soul, viz. ‘He who is made of knowledge 
among the vital-breaths, who is the light within the soul’ (Brh. 4.3.7), 
there is the mention of greatness m the scriptural text: ‘He, verily, 1 
the great, unborn soul’ (Brh. 4.4 25),— 

(We reply:) “No”. Why? “On account of the topic being 
something else," i.e, because the topic 1s here something other than 
the individual soul referred to m the beginning, ie the Supreme Soul, 
who 15 the topic to be established 1n the middle of the section, m the 
text: “By whom the soul has been found and realized’ (Brh, 4 4.13) 


SÜTRA 22 
“AND ON ACCOUNT OF THE WORD ITSELF AND OF MEASURE." 


Vedànta-pàrijata-saurabha 


“On account of the word rtself (viz. ‘atomic’) and of measure,” 
mentioned (respectively) in the texts: ‘This atomic soul’ (Mund, 
3 1.92), ‘An individual soul 1s a part of the hundredth part of tho 
tip of a hair, divided a hundredfold’ (Svet. 5.9 8), the individual soul 
1g atomic. 

Vedànta-kaustubba 

The phrase: “the word itself" means the word which is denotative 
of its own atomicity, The word “measure” means the measure which 
is separated from * all gross measures, i.e. an intensely minute measure. 
On account of these two, the individual soul is atomic. The word 
itself is mentioned in the text: “This atomic soul m which the five-fold 
vital-breath has entered is to be known by means of thought’ (Mund. 


1 This explains the compound “«tacchruteh”. 
2 $, R, B, Sk, B. 3 4, R, Bh, B. 
4 Uddhriya manam = Unmdnam. 
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3.1.9). The measure 1s mentioned in the text: ‘An individual soul 
is a part of the hundredth part of the trp of a haar, divided a hundred- 
fold’ (Svet. 5.9) ‘For the lower one is seen to be like the point of 
the spoke of a wheel only’ (Svet. 5.8). 


SUTRA 23 
"NoN-OONTRADIOTION, AS IN TIT CASE OF THE SANDAL-PASTE,” 


Vedanta-parijata~saurabha 


Just as a drop of sandal-paste, though occupying one spot of the 
body, refreshes the entire body, so exactly does the soul illuminate. 
Hence, the experience of pleasure and the hke over the whole body 
ig not inconsistent, 


Vedanta-kaustubha 


If it be objected: If the soul be atomic in size, then how can 
pleasure and the like be experienced over the whole body !—we roply: 
There is no such contradiction. Just as one drop of yellow sandal- 
paste, occupying one spot of the body, produces, through its own 
quality, a pleasurable sensation extendmg over the entire body, so 
the soul too, occupying one spot of the body, exporiences, through its 
own quality, the pleasure and the like extending over the entire body, 
in accordance with the Smrti passage: ‘This soul, though only atomic, 
abides pervading its own body, as does a drop of yellow sandal-puste, 
pervading the body’. For this very reason it has been said by the 
Lord too: ‘“Just as one sun illuminates this entire world, so the 


ficld-owner (i.e. the soul) Jlummates the entire field (i.e. the body), 
O Bhàrata |? (Gita 18.33). 


SÜTRA 24 
“IF IT BE OBJECTED THAT (THE TWO CASES ARE NOT PARALLEL) 
ON ACCOUNT OF THE SPHCIALITY OF ABODE, (WE REPLY:) NO, ON 


ACCOUNT OF THE ADMISSION (OF AN ABODE, VIZ.) IN THE HEART 
CERTAINLY.” 


Vedanta-parijata-saurabha 


If it be objected: The example of the sandal-paste is not 
appropriate, “on account of the speciality of abode”,—it is directly 
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observed that the drop of sandal-paste occupies one spot of the body; 
but 16 is not known that the individual soul occupies one part of the 
body, since consciousness is experienced everywhere,—on account of 
such a difference of abode between the two,— 

(We reply:) “No”. Why? “On account of the admission,” viz. 
that the soul, atomic m size, abides in one part of the body, 1e “in 
the heart”, by the scriptural toxt: ‘He who is made of knowledge 
among the vilal-breaths, who is the light within the heart’ (Brh. 
44.22). The meamng of the term "'eertamly" is that 1t is the 


attribute of knowledge (and not the atomic soul itself) which abides 
in the whole body. 


SÜTRA 25 


“OR THROUGH. ATTRTRUTE, LIKE LIGHT.” 


Vedàanta-pàrijáta-saurabha 


The illumination of the body takes place only through the attribute 
of the soul, like the ight of a lamp and the like in a room. 


Vedanta-kaustubha 


To the objection, viz. the doctrine that there is a relation of 
attribute and substratum (between knowledge and the soul) is not 
proper, since our purpose is served by the very nature only (of the 
soul),—(the author) replies: 

The term “or” is for disposing of the objection. The sense is 
that the experience of the pleasure and the like, pertaining to the 
entire body, by the atomic soul, occupymg one part of the body, is 
possible through its attribute of knowledge which is all-pervading 
“As m ordinary hfe.” In ordmary hfe, a gem, the sun, a light and 
so on, though occupying one place, illuminate many places, as the 
case may be, through their attribute alone. Or else, (the combination) 
may be disjoined as: “as in the case of hght", ic. like the light of 
gems and the rest, The doctrine of an attributeless soul, as admitted 
by the Samkhyas, has been disposed of above. 


COMPARISON 
Samkara reads “lokavat”, all others “alokavat”. 


1 Vide V.K. 1.3.18 
27 


[st. 2. 3. 26-27. 
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SÜTRA 26 


"THE EXTENDING BEYOND (OF KNOWLEDGE) IS AS IN THE CASE 
OF SMELL, FOR THIS (SCRIPTURE) SItOWS," 


Vedanta-parijata-saurabha 


Bui the “extending beyond" of the attribute of knowledge fits 
in “as in the case of smell". The scriptural text: ‘He has entered 
here up to the body-hairs and finger nails’ (Kaus. 4.201) “shows” 
the individual soul to be the substratum of such an attribute. 


Vedinta-kaustubha 


“The extending” of the attribute of knowledge beyond the soul, 
its substratum which is situated within the heart, ie. its occupying 
a larger space, is “as m the case of smell”, io. is just like smell 
occupying a larger space than the flower which ocoupios a smaller 
space. The scriptural text. ‘He has entered here up to the body- 
hairs and finger-nails’ (Kaus. 4.2.0) “shows” the soul’s porvasion 


over the entire body by means of its attribute of knowledge, extending 
over a larger space. 
COMPARISON 


Samkara and Bhaskara 
They break this sūtra into two different ones, viz. “Vyatireko 
gandhavat” and “Tatha ca, dar$ayati "2 
Ramanuja 
Bs too reads “oa” in place of “m”, but does not break it mto 
two stitras, 


SUTRA 27 
“ON ACCOUNT OF THN SEPARATE TEACHING." 
Vedanta-parijata-saurabha 


Although there is no distinction between the soul and its knowledge 
in respect of bemg knowledge, yet a relation of substratum and 


1 Not quoted by others. For correct quotation vide Kaug., p. 141. 
2 $.B., pp. 615-16, Bh. B., p. 136. 
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attribute (between them) is mdeed proper. Why? “On account of 


the separate teaching,” viz : “Having mounted tho body by means of 
intelligence’ (Kaus, 3.6 1), 


Vedanta-kaustubha 


Apprehending the objection, viz. Let knowledge be ihe essence 
of the soul. Hence here the distinction,—viz. the substratum is 
atomic, the attribute all-pervading,—is not proper,—(the author) 
replies here. 

“On account of the separate teaching” of the attribute from the 
substratum, the soul, in the passages: ‘Having mounted the body 
by means of intelligence’ (Kaus. 3.6), ‘Having taken by his intelligence 
the intelhgence of these senses’ (Brh. 2.1.17). That is, in spite of 
there being no distinction between the two m respect of being know- 
ledge, there can very well be a relation of substratum and attribute 
between them, since it is mentioned in Scripture. Equality of nature 
does not necessarily mean identity, since it is found that in spite of 
there being no distinction between light and its substratum,—both 
being equally light,—there is still a difference between them, 


COMPARISON 
Baladeva 


This is sūira 26 in his commentary, interpretation different, It 
answers to the objection that 1ntelligence is not a permanent attribute 
of the soul. Hence the sütra: “Intelligence is a permanent attribute 
of the soul) since there is a separate (i.e. distinct) statement (in 
Scripture to that effect) *.2 


SUTRA 28 


“Bur WIERD IS THAT DESIGNATION ON ACCOUNT OF (THE SOUL'S) 
HAVING THAT ATTRIBUTE AS ITS ESSENOE, AS 1N THE CASH OF THE 
INTELLIGENT BEING." 


Vedànta-pàrijáta-saurabha 


“As in the case of the intelligent one," i.e. (just as Brahman is 
said to be great, because He is possessed of groat attributes, on the 


i$. 2 G.B. 2.3.26, p. 197, Chap. 2. 
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ground of etymology thus) ‘Brahman’ is one m whom there are great 
qualities,! so the soul has been designated as “Eternal, all-pervading" 
(Mund. 1.1.6 2), because of possessing great attributes. In the first 
case, the Intelligent Bemg, great by Himself, is great by reason of His 
attributes too. Tn the second case, on the other hand, the individual 
sow, atomic in size, is great by reason of ils attribute only,—this is 
the distinction 
Vedanta-kaustubha 


To the objection, viz. If the mdividual soul be atomic by nature, 
then the texts which estabhsh its all-pervasiveness must be con- 
iradieted, such as. ‘Eternal, all-pervasive, omnipresent, extremely 
subtle" (Mund. 11.6), ‘Eternal, all-pervasive, immobile’ (Git& 2.24) 
and so on,—the author replies: No. 

The term “but” is for disposing of the objection. On account of 
having an all-pervasive attribute as its very essence, “that designa- 
tion", viz. the designation of the all-pervasiveness of the soul, such as: 
‘Eternal, all-pervasive’ (Mund. 1.1.6), fils in. “As in the case of 
the intelligent being." Greatness is said to belong to the Intelligent 
Being through His connection with great attributes as well, in accord- 
ance with the saying: ‘Brahman’ is one in whom there are preat 
attributes. The Intelligent Being being great by nature as well, the 
example holds good only partially.) Similarly, there is this designation 
of the all-pervasiveness (of the soul) on the ground of its all-pervasive 
attribute only, and not by nature. This should be understood here: 
Vasudeva, the Highest Person, is without an equal and a superior and 
all-pervasive, in accordance with the scriptural text: ‘Nothing is 
observed to be either equal to Him or higher than Him’ (Svet. 6.8). 
The all-pervasiveness of others, such as, prakrti, time, and the attribute 
of the individual soul (viz. knowledge), is relative (and not absolute). 
There are contraction and expansion of even such an attribute which 
ia peculiar to the individual soul, and eternal, in accordance with the 
declarations by the Lord Himself: ‘“Knowledge is enveloped by 


1 Brh4man. 

3 Not quoted by others, 

3 Le. the case of Brahman and the individual soul are not parallel in all 
respects, but in some respects only. ‘The former is great by nature, as well as 
great by attributes; while the latter is atomic by nature yot great by attributos. 


Hence tho two cases are parallel only 1n respect of the second point, and not of 
the first as ovident. 
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nescience. Thereby beings are deluded ” °’ (Gita 5.15), ^ In whom that 
nescience has been destroyed by knowledge, m them knowledge shines 
forth like the sun, O Bharata !”? (Git& 5.161). 


COMPARISON 
Samkara 


This is sūtra 29 in his commentary. Interpretation absolutely 
different. He takes this and tho following three sütras as laying down 
the correct conclusion, viz. that the soul 1s all-pervasive, in answer to 
the prima facie view set forth in ten sütras above Thus, this sūtra 
means, according to him: “But there is that designation (of the 
atomicity of the soul) on account of its having that attribute (viz 
buddhi) as its essence, as in the case of the mtelligent being". That 
ig, just as Brahman, though all-pervading, is designated to be atomic 
for the purpose of meditation, so the individual soul, though all- 
pervading, is designated to be atomic through its limiting adjunct of 
buddhi? 

Ramanuja, Srikantha and Baladeva 


This is sūtra 29 in the commentaries of the first two, and sūtra 27 
m the commentary of the last. Baladeva leaves out “tu”. Inter- 
pretation different—viz “But there is that designation (1e the 
designation of the soul as knowledge) on account of its having that 
attribute as its essence, as 1n the case of the intelligent one" That is, 
just as the Lord, though a knower, 13 sometimes designated as know- 
ledge, so the individual soul too, though a knower, is sometimes 
designated as knowledge, since it possesses knowledge as its essential 
attribute.8 They continue the same topic in the following four 
sütras, although literal interpretation is the samo. 


Bhaskara 


This 1s sütra 29 in his commentary. Interpretation absolutely 
different. Here he points out that the atomicity of the soul, considered. 
so long, is not the real form of the soul, but only its transmigratory 


1 Correct quotation: “Prakddayati tatparam”, Vide Gita, 5.16, p. 303. 

2 §.B, 2.3.29, pp. 616 f£. 

3 Sri. B. 2.3.29, p. 144, Part 2; Sk. B. 2.3.29, p. 147. Parts 7 and 8, G.B. 
2.3.27, p. 198, Chap. 2, 
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form. Here he follows Samkara, and points out that just as the all. 
pervading Brahman is said to be atomic in reference to His abode, 
viz. the heart, so the all-porvading soul ıs said to be atomic through 
its attributes of passion and the rest.+ 


SUTRA 29 


“ATSO BLCAUSR OF LASTING AS LONG AS THE SOUL DOES, THERE 
IS NO FAULT, BECAUSE IT I8 SEEN." 


Vedànta-párijáta-saurabha 


The designation of the soul's all-pervasiveness, due to its attri- 
bute, is not inconsistent. Also because of" the attribute lasting as 
long as the soul does, there is no fault, because it is seon”;? ie. 
because it is found in the passage: '"For there is no cessation of the 
knowledge of the knower, because of his imperishability. Inyperish- 
able, indeed, O! is this soul? (Brh. 4 3 303). 


Vedànta-kaustubha 


To the objection, viz. The attribute of the soul being sometimes 
present and sometimes not, its all-pervasiveness due thereto vanishes, 
and as such the designation of its all-pervasiveness 1s open to objections 
—(the author) replies: 

The term “also” is meant for disposing of the objection. The 
soul is mdeed eternal. As its attribute too “lasts as long as the soul 
does”, ie. is an eternal attribute accompanying the soul, so the 
designation of the soul’s all-pervasiveness is not open to objections, 
because we find that there are texts designating the attribute as lasting 
as long as the soul does, such as: ‘“For there is no cessation of the 
knowledge of the knower, because of his imperishability. Imperish. 
able, verily, O! is this soul”? (Brh. 4.3.30). 


1 Bh, B, 2.3.29, p. 137. 
2 O,8,S. ed., p. 440, omits the whole sentence which 1s but a repetition of the 
sūtra itself, The other edition retains rt. 
3 Not quoted by others. 
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COMPARISON 
Samkara 


This is sütra 30 in his commentary. Interpretation different. 
Samkara continues the same theme, and poinis out that the soul's 
connection with buddhi lasts so long as the transmigratory state does? 


Ramáànuja and Srikantha 


This is sūtra 30 in their commentaries as well, The interpretation 
of the word “‘tad-daréanit’’ different, viz. because it is seen that 
all cows, hornless and so on, are called ‘cow’ (since they all possess 
the generic character of cowness).2 


Bháskara 


This is stitra 30 in his commentary too. Interpretation different, 
viz. hke Samkara’s.? 


Baladeva 


This is sütra 28 1n his commentary. Interpretation of the word 
*tad-dar$anüt" different, viz. because it is seen that the sun and 
its light are co-eternal, and that the sun is both hght and the 
illuminator.4 


SUTRA 30 


“BUT ON ACCOUNT OF THE APPROPRIATENESS OF MANIFESTATION 
OF THAT WHICH IS EXISTENT, AS IN THE CASE OF VIRILITY AND 
so ox." 

Vedàánta-pàrijata-saurabha 


During the waking state there is the “manifestation” “of this", 
ie. of knowledge, which is "existent" indeed during the states of 
deep sleep and so on. Hence, the attribute of knowledge does last 
so long as the soul itself does; just as in youth there is the manifestation. 
of virility and so on, which are existent indeed during childhood. 


1 &.B. 2.8.30, pp. 619 f£, 

2 Sri, B, 2.3.30, p. 144, Part 2; Sk. B. 2.3.30, p. 147, Parts 7 and 8. 
3 Bh. B. 2.3.30, pp. 137-38, 

4 GB. 2.3.28. 
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Vedünta-kaustubha 


To the objection, viz. if knowledge, the attribute of the soul, 
be eternal, then why should there be no perception of 1b durmg the 
states of deep sleep and the rest ! (tbe author) replies. 

The term “but” mmphes emphasis. Knowledge, the attribute 
of the soul, does last as long as the soul itself does. Why? “On 
account of the appropriateness of the manifestation of that which is 
existent.” That is, the attribute of knowledge, which is “existent 
indeed”, i.e. is present indeed, in a non-manifest form during the states 
of deop sleep and the rest is manifested during the waking state,— 
just as in youth there is the manifestation of “virility and so on" 
which are existent indeed during childhood. By the phrase “and so 
on" the natural qualities of magnanimity, good conduct and the hke 
are to be understood. 

COMPARISON 


Samkara and Bhüskara 


This is sūtra 31 in their commentaries. — Interpretation different, 
they continue the same theme—viz. the soul’s connection with buddhi 


exists potentially in the state of deep sleep, eto. and 1s manifested in 
the state of waking.l 


SUTRA 31 


"OTHERWISE THERE (WILL BE) THE OONSEQUENOE OF ETERNAL 
PEROEPTION AND NON-PEROEPTION, OR A RESTRICTION WITH 
REGARD TO THE ONE OR THE OTHER.” 


Vedanta-parijata-saurabha 


On the doctrine of an all-pervasive soul, the perception and the 
non-perception, the bondage and the release of the soul must all 
become eternal, "The soul will be either eternally fettored or eternally 


free,—thus there must be “a restriction with regard to the one or the 
other’’, 


Vedünta-kaustubha 


This aphorism is meant for indicating the defects in the view 
of those wha maintain the all.pervasiveness of the soul which 18 


1 S.B. 2.3.31, p. 621; Bh. B. 2.3.31, p. 138. 
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consciousness. "Otherwise," 1. on any view other than our view, 
viz. that the soul is possessed of the essential attributes of being a 
knower, knowledge by nature and atomic in size, ie. on the doctrine 
that the soul is consciousness merely and all-pervading, there must, be 
the “consequence of eternal perception and non-perception” On 
account of the all-pervading soul bemg ever unenveloped, there will be 
perception; on account of the existence of mundane existence, non- 
perception. In this way, thero will result smultancous bondage and. 
release, “or a restriction with regard to the one or the other". On 
our view, on the other hand, the mdividual soul being of the size of 
an atom, going and returning, being enveloped and being unenveloped, 
the object to be approached and the one approaching, are all possible, 
and hence the respective difference between bondage and release, 
too, 18 possible. But on your view, there will result one or the other 
only of bondage and release, having the stated marks ‘There must be 
eternal bondage alonc on the part of the soul which 1s consciousness 
merely and immobile, or there must be salvation alone,—such a 
restriction will result. Hence, it is established that the individual 
soul is possessed of the attribute of being a knower, is knowledge by 
nature and atomic in size. 


Here ends the section entitled “Departure” (9), 


COMPARISON 
Samkara and Bhüskara 


This 1s sutra 32 in their commentaries. Interpretation different 
as bofore. They adduce here an argument for the existence of buddhi, 
bemg connected with which the all-pervading soul becomes atomic, 
Thus: (The existonce of buddhi must be admitted) otherwise there will 
be the consequence of eternal perception and non-perception . . -t 


1 S.B. 2.3.32, p. 622, Bh. B. 2.3.32, p. 138. 
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Adhikarana 10: The section entitled “The 
agent". (Sütras 32-39) 


SÜTRA 32 


“(THE INDIVIDUAL SOUL IS) AN AGENT, BECAUSE OF SCRIPTURE 
TIAVING A SENSE," 


Vedanta-parijata-saurabha 


Tho soul indeed is “an agent”, because the scriptural texts, 
informing us about the means to enjoyment and salvation, such as: 
"One desiring heaven should perform a sacrifice’ (Tait. Sam. 2.5.5 1), 
‘One desirmg salvation should worship Brahman’? and so on, have 
à gense. 

Vedanta-kaustubha 


Now incidentally, the problem whether the soul is an agent 18 
being discussed. 

On the doubt, viz. whether the individual soul is an agent or 
not,—if the prima facie view be as follows: In the Katha-valli it 
is denied that the individual soul is an agent, thus: ‘If the killer 
thinks to lull, if the killed thinks himself killed, both these do not 
know. This one does not kill, nor is killed’ (Katha, 2.19); and it 
has been declared by the Lord too: ‘‘‘All actions are done by the 
gunas of prakrti. The soul, deluded by egoism, thinks: ‘I am the 
agenb''''(Gità 3.27). Hence, the gunas alono are agents, but never 
the soul,— 

We reply: The soul alone is the agent. Why? “Because of 
Scripture having a sense", 1.c. because the scriptural texts, teaching 
the means which are dependent on sentient beings, subject to onjoyment 
and salvation, viz. ‘Only doing works here, let one desire to live a 
hundred years’ (163. 2), ‘One desiring heaven should perform sacrifices ’ 
(Tait. Sam, 2.5.5), ‘One desirmg salvation should worship Brahman’, 
‘Let one worship calmly’ (Chand. 3.14.1) and so on, have a sense. 
If those non-sentient objects (viz. the gunas) be the agent, the scriptural 
texts teaching the means must be senseless. 

The (above-quoted) scriptural text, on the other hand, shows that 
the soul bemg eternal cannot be killed; but it is not by any means 


1 R, B, p. 208, line 27, vol. 2. 
2 R, B. 
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concerned with denymg that the soul is an agent. The Smrti 
passage, too, shows only that the soul, which is deluded by the gunas 
of prakrti, is an agent of mundane activities through those gunas 
And, this has been stated by the Lord Himself thus ‘ “ Those deluded 
by the gunas of prakrti are attached to the activities of the gunas”? 
(Gità 32.9). If the gunas bo the agent and not the soul, then the 
following, statements will be nullified: viz, ‘“ But if you will not carry 
on this righteous warfare”? (GUA 2.33), ‘For through action alone 
Janaka and the rest have attamed to perfection, Having an eye to 
the good of the world also, you should perform action”? (Giià 3 20), 
‘Whatever you do, whatever you eat, whatever you offer, whatever 
you give, whatever you practise as penance,—make that an offering 
to me?" (Gita 9.27), ‘I am firm, with my doubts removed. Iwill do 
according to your word"? (Gità 18.73) and so on. 


COMPARISON 


Samkara and Bhaskara 


This is sūtra 33 in their commentaries. Literal interpretation 
game, but they hold that the soul’s state of being an agent is not 
natural, but due to lumitmg adjuncts! The same remarks apply to 
the following three sütras also, which will not be noted separately. 


SUTRA 33 
“ON ACCOUNT OF THE TEACHING OF (THE SOUL’S) MOVING ABOUT,” 


Vedinta-parijata-saurabha 


“On account of the teaching of (the soul's) moving about," 
m the passage: He moves around in his own body as desired” (Brh, 
2,1,18 2), it is an agent. 


Vedanta-kaustubha 


“On account of the teaching" of the soul’s “moving about", 
i.e. of its roaming around, in the passages: ‘He, the immortal, goes 


1 $.B. 2 3.32, p. 623; Bh. B. 2.3 32, p. 138. For the different senses of the 
word ‘upãdhi’ in the systems of Soamkara and Bhüskara. see Bh. B., etc. 
2 $, R, Bh, Sk. 
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wherever he wishes’ (Brh. 4312), ‘He moves around in his own 
body as desired’ (Brh. 2.1.18), the individual soul 1s an agent,—this 
is the sense. 
COMPARISON 
Ràümànuja and Srikantha 


They take this sūtra and the next as one sūtra by reversing the 
order and adding a “ca” thus “Upädānăt vihāropadeśāc ca”,1 


SUTRA 34 


“ON ACCOUNT OF TAKING.” 


Vedanta-parijata-saurabha 


Because of the scriptural mention of the taking (by the soul) 
thus: ‘So exactly he, havmg taken the sensos’ (Brh. 2.1.18). 


Vedanta-kaustubha 


On account of the scriptural mention of the taking (by the soul) 
in the passage which introduces the topic thus: ‘Just as a king’, 
and contmues: ‘So exactly does he, having taken these senses’ (Brh 
2.1.18), ‘Having taken by his intelligence of these senses’ (Brh. 
2.1.17), the individual soul 1s an agent. 


SUTRA 35 


“ALSO ON ACCOUNT OF THE DESIGNATION (OF THE SOUL AS AN 
AGENT) WITH REGARD TO ACTIONS, OTHERWISE, (THERE WILL BE) 
BEVERSAL OF DESCRIPTION.” 


Vedanta-parijata-saurabha 


“Also on account of the designation (of the soul) as an agent” 
thus: ‘Understanding performs a sacrifice’ (Tait. 2 52), the soul is an 
agent. If by the word ‘understanding’ buddhi be understood and not 
the individual soul, the instrumental case would have been used 3 


1 Sri, B., p. 152, Part 2; Sk, B , p. 153, Parts 7 and & 
2 É, R, Bh, Sk, B. 


3 Le. the instrumental case *vijitànena? would have been used. 
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Vedanta-kaustubha 


"Also on account of the designation” of the dividual soul, 
denoted by the term ‘knowledge’, as an agent of ordimary and Vedic 
“actions” thus: ‘Understanding performs a sacrifice, performs 
actions as well’ (Tart. 2.5), the individual soul 15 an agent 

If 1t be objected: By the term ‘understanding’ buddhi 1s to be 
understood. and not the mdividual soul,—(the author) replies’ “Other. 
wise, ie if by the term ‘understanding’ the individual soul be not 
understood, but buddhi is understood, then there must be "reversal 
of the description”, ie. buddhi being the instrument, there must 
have beon the designation of an instrument thus: ‘by understanding’, 
But there is no such designation. Hence, here 1s a designation of an 
agent by the stated cage-ending, viz ‘Understanding’ Hence the 
individual soul 1s an agent. 


SUTRA 36 
“THERE IS NO RESTRICTION AS IN THE CASE OF PERCEPTION.” 


ts 


Vedànta-pàrijata-saurabha 


‘There is no restriction” with regard to the actions based on the 
perception of their fruits, 


Vedanta-kaustubha 


To the objection, viz. if the individual soul be the agent, then 
having taken into consideration the good and the evil which are the 
fruits of good and evil works, and being disgusted with tho evil, rt, 
with a view to obtaining the good, ought to do what is conducive to 
the latter,—(the author) replies. 

“As in the case of perception," Just as there is the perception 
of the good and the evil which are the fruits of good and evil works 
performed previously, so there is “no restriction" with regard to works, 
since we find that people are by chance sometimes inclined to what is 
bencficial and sometimes to what is not beneficial! 


1 Le. although a man perceives the good and evil results of his past acta, 
yet there ig no fixed rule that he always afterwards does what is good and avoids 
what 1s bad. As he ıs ruled by external aircumstances, he may sometimes be 
molmed to what is bad, though knowing from his past experiences that such acts 
lead to harmful consequences. 


[sU. 2. 3. 37. 
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COMPARISON 
Samkara 


This is sütra 37 in his commentary. Interpretation different, 
viz. “As in the case of perception, there is non-restriciion (with regard. 
io actions)". That 1s, just as the soul, though free with regard to 
perceptions, sometimes perceives what ıs good, and sometimes what 
is bad, so the soul, though free to act, sometimes does what is good, 
and sometimes what 18 bad.! 


RamAnuja, Srikantha and Baladeva 


This is sütra 36 in the commentaries of the first two, but sütra 35 
in the commentary of the last. They interpret it as following. (If 
prakrti were the agent and not the mdividual soul, then there would 
be) non-restriction (of actions) as in the case of perception". That is, 
just as it has been shown ? that 1f the soul be all-pervasive no definite 
perception will be possible, so if prakrti be the agent, no dofinte activity 
will be possible, since prakrti being all-pervading and common to all, 
all activities would produce results in the case of all souls, or produce 
no results m the case of any one.3 


SUTRA 37 


“ON ASCOUNT OF THE REVERSAL OF POWER,” 


Vedanta-parijata-saurabha 


Tf buddhi be the agent, then its instrumental power will cease, 
and it must come to have the power of an agent, Hence the individual 
soul is the agent. 

Vedanta-kaustubha 


To the objection, viz. in the toxt ‘Understanding performs a 
sacrifice’ (Tait. 2.5), by the word ‘understanding’ buddhi alone is to 
be understood, and it is the agent. Hence there instrumental case 
has not been used &—(the author) replies: 


1 Š, B, 2.3.37, p. 625. 
2 Under Sri, B. 2,3.32, Sk B. 2.3.32, GB. 2.3.30. 


3 Sri, B. 2.9.96, p. 153, Part 2; Sk, B 2.3.36, p. 153, Parts 7 and 8; ŒB. 
2.3.35, p. 208, Chap. 2. 


4 Vide V.P S. 2.3.35 above. 
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The mdividual soul alone is the agent. If buddhi be admitted to 
be the agent, then “on account of the reversal of power”, its instru- 
mental power will cease, and ıb must come to have the power of an 
agent. Moreover, if buddhi be the agent, then the power of enjoyment, 
ioo, must pertain to it alone. This being so, bondage and release 
must result on the part of buddhi alone. 


COMPARISON 
Ramanuja, Srikantha and Baladeva 


This is sūtra 37 in the commentaries of the first two, but sütra 36 
in the commentary of the last. Their interpretation is similar to the 
last portion of Srinivasa’s interpretation, viz. that if buddhi or prakrti 
be the agent, the power of enjoyment too must belong to 16.2 


SUTRA 38 
“AND ON ACCOUNT OF THE ABSENCE OF DEEP CONCENTRATION." 


Vedanta-parijata-saurabha 


If the soul be not an agent, then “the absence of deep 
concentration", due to something which is absolutely different from 
the non-sentient,? will result, and hence the soul 1s the agent. 


Vedanta-kaustubha 


“Deep concentration" means abiding as having Brahman for 
one’s soul, after meditating on one’s own form,—distinet from the body, 
sense-organs, mind and intelhgence,—preceded by the stopping of the 
iunotions of the mind. As the “absence of such a deep concentration”, 
the means to salvation, will result, if the individual soul be not an 
agent,—it is known that the individual soul alone is the agent. 


1 Sri, B, 2.8.37, p. 153, Part 2; Sk. B, 2.3 37, p. 154, Parts 7 and 8; GB. 
2.8.86, pp. 208-9, Chap. 2. 
2 Acetana-miti ät, 1.0. from even the slightest portion of the non-sentient. 
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SUTRA 39 


“AND LIKE A CARPENTER, TN BOTH WAYs ” 


Vedanta-parijata-saurabha 


The soul acts or does not act according to its own wish, “like a 
carpenter”, and as such a situation is possible “im both ways”. If 
buddhi be the agent, then there being the absence of desme and the 
like on 118 part, there will be the absence of such a situation, 


Vedanta-kaustubha 


The soul, —the nature of which is to act or abstain from acting, and 
which is possessed of the attributes of “being an agont’ and so on, lasting 
so long as it itself does,—though connected with a group of instruments 
like speech and the like, performs action or does not perform action 
according to its wish, and thus if the soul be an agent a situation is 
possible “in both ways”,—just as a carpenter, though provided with 
instruments like axe and the rest, constructs chariots, ete., according to 
his wish. But acting or refraining from action is not possible on the 
part of buddhi, which is an instrument hke the axe, by roason of its 
non-sentience. On account of the eternity of its proximity to a 
sentient being, as well as on account of the absence, on its part,—of 
any desire—the cause of action or inaction,—there must be either 
eternal activity or eternal non-activity, on its part. Hence, it is 
established that the soul alone is the agent. 


Here ends the section entitled “ The agent" (10). 


COMPARISON 
Samkara and Bhüskara 


This is sitra 40 in their commentaries, Interpretation absolutely 
different. They take it to be forming an adhikarana by itself, con- 
cerned with the question whether the individual soul is an agent by 
nature or as connected with limiting adjuncts, and accept the second 
alternative. Hence the parallel instance: “ie. yathà ca takşă” 
is interpreted differently by them thus: In ordinary life a carpenter 
is miserable and so long as he is an agent, i.e. works with his tools, 


[sū. 2. 3. 40. 
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etc But when he returns home, lays aside his tools and is no longer 
an agent, he becomes happy In the very same manner the soul 
suffers so long as 16 is an agent through nescience, but when it returns 
home, i e. realizes its real state, frees itself from sense-organs and so on, 
and ceases to be an agent, it becomes happy ! 


Baladeva 


This is sūtra 38 in his commentary. He takes it to bo an 
adhikarana by itself. Interpretation different, viz. “And like the 
carpenter (the soul is active) in two ways". That is, the carpenter is 
an indirect agent through the medium of its instruments, and also a 
direct agent in handling those instruments themselves, Similarly, 
the soul is an indirect agent through rts sense-organs, and is also a 
direct agent 1n the act of controlling those sense-organs.? 


Adhikarana 11. The section entitled “Under 
the control of the Highest”, (Sütras 40-41) 


SUTRA 40 


“ Bur (THE AGENTSHIP OF THE SOUL PROCEEDS) FROM THE HIGHEST, 
BECAUSE THAT IS TAUGHT BY SCRIPTURE ” 


Vedanta -parijata-saurabha 


The agentship of that individual soul proceeds “from the Highest” 
as its cause, in accordance with the scriptural text “Entered within, 
the ruler of men” (Tait. Ar. 3.11.1, 2 3). 


Vedànta-kaustubha 


Now the problem is being discussed whether the individual soul 
is an agent as controlled by the Highest Soul, or independently. 

On the doubt, viz. whether the stated agentship of the individual 
soul is under its own control or under the control of the Highest Soul, 
if tho prima facie view be: Under its own control alone. In ordinary 


1 §.B. 2.3.40, pp 628-29; Bh. B. 2.3.40, p. 139. 
2 GB. 2.2.38, p. 120, Chap. 2. 
3 R., p. 181. 
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life, a man engages himself to tilling and the like by himself out of 
desire for crops, but does not wait for the Highest, 

We reply: The agentship of the mdividual soul proceeds “from 
the Highest” as its cause. Why? On the ground of the following 
scriptural texts: “For he alone makes one, whom he wishes to raise 
up from these worlds, do good deeds. He alone makes one, whom 
he wishes to lead down from these worlds, do bad deeds’ (Kaus, 
3.8), ‘Entered within, the ruler of men’ (Tait, Ar 3.11.1, 2), ‘Who 
rules the soul within’ (Sat. Br. 14.6.7, 30 1) and so on; as well as on 
the ground of the Smrti passages, viz. . © “And I am situated within the 
heart ofall, From me proceed memory, knowledge and their absence" ’ 
(Gita 15.15). 

COMPARISON 
Samkara and Bhaskara 


Literal interpretation same, although as before they are speaking 
of the soul’s agentship being due to limiting adjuncts. Tho same 
remarks apply to thew interpretation of the next sütra. 


SÜTRA 41 


“Bur (THE LORD MAKES THE SOUL AOT) HAVING REGARD TO TEN ` 
EFFORTS MADE, ON ACCOUNT OF THE FUTILITY OF WHAT IS 
ENJOINED AND WHAT IS PROHIBITED AND SO ON." 


Vedanta-parijata-saurabha 


The term “but” is meant for disposing of the fault of mequality. 
The Highest Being, who has "regard" for the works done by the 
individual soul, makes it do good deeds and the rest m another birth 
foo, “on account of the futility of what 1s enjoined and what is pro- 
hibited ”, 

Vedainta-kaustubha 


To the objection, viz. if the Supreme Soul be the instigator, then 


He must be open to the charge of mequality and rest,—the author, 
replies: 


1 P. 1074, line 18, 
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The term “but” m meant for disposing of the above objection. 
The Supreme Soul, who has “regard” for, re. takes into account, 
the efforts made by the individual soul, 1e for rts good and bad 
deeds, makes 11 do good deeds and the rest 1n another birth too, and 
gives it pleasure and the like accordingly. Hence, He cannot be 
charged. with partiahty, ete. 

If it be asked: Why should the Suprente Being take into account 
the efforts made by the individual soul?—the author replies: “On 
account of the futility of what is enjomed and what is prohibited". 
If the Highest Person takes into account the efforts made by the soul, 
then alone, mjunctions and prohibitions, such as, ‘One who desires 
for heaven should perform the Jyotistoma suerifico? (Ap. $ 8.10.31 1), 
“A Brühmana must not be killed” and so on, do not become futile. 
The meaning of the phrase, “and so on” is that faults hke: suffering 
arising from good deeds, and happiness arising from bad deeds, and 
80 on, result. Since the Supreme Soul takes into account the works 
done by souls, Ho cannot, by any means, be charged with inequahty, 
etc., though He 1s the instigator of what is enjoined and what is pro- 
lubited, and is, thereby, the bestower of favour and disfavour Under 
the aphorism: "(There are) no 1nequahty and cruelty (on the part of 
the Lord), because of (His) having regard (for the works of souls)” 
(Br. Si. 2.1.33), rt has been said that no inequality and the rest pertain 
to the Highest m His creation of the variegated world—this 1s the 
distinction.2 Hence, the Highest Person, omnipotent and the Lord 
of all, 18 the instigator of good deeds and the rest in accordance with the 
good and bad deeds performed. before, and 1s the giver of fruits accord- 
ingly to them. Thus, 1t is established that the individual soul 1s an 
agent as controlled by the Highest. 


Here ends the section entitled “The Highest” (11). 


1 P, 209, vol. 2. 

2 l,e. there is no repetition here, since under Dr. Si. 2,1,83 16 has been 
shown that the Lord is not partial as a creator, whcrens 16 18 bemg shown here 
that He is not partial as an instigator to action. 
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Adhikarana 12: The section entitled “A 
part". (Sütras 42-52) 


SÜTRA 42 


“(THE INDIVIDUAL I$) A PART (OF BRAHMAN), ON ACCOUNT OK 
THE DESIGNATION OF VARIETY, AND OTHERWISE, ALSO SOME 
READ (THAT BRAHMAN IS OF) THE NATURE OF FISHERMEN, 
GAMBLERS AND THE REST." 


Vedanta-parijata-saurabha 


The individual soul is a part of the Supreme Soul, in accordance 
with the designation of difference in texts hke: "The two unborn 
ones, the knower and the non-knower, the lord and the non-lord’ 
(Svet. 19) and so ont, and on account of the designation of non- 
difference m texts like: ‘Thou art that’ (Chànd 6.8.6, ete.), And 
*also" the Atharvanikas "read" that Brahman is of “the nature of 
fishermen, gamblers and the rest’, thus: “Brahman are the fishermen, 
Brahman are the slaves, Brahman are these gamblers’’.2 


Vedanta-kaustubha 


It has been pointed out that the agentship of the individual soul 
is under the control of Brahman. Now, the author is pomting out 
the relation between the two, consistently with the scriptural texts 
designating both difference and non-difference. 

On the doubt, viz. whether the mdividual soul is different from 
Brahman or non-different from Him, or a part of Brahman and as 
such both different and non-different from Him,—if 1b be suggested: 
The individual soul must be different from Brahman, as a man is 
from the kmg, because the texts designating non-difference are figura- 
tive and because a non-difference between the non-knowing and the 
all-knowing is impossible. Or, it must be non-different only (from 
Brahman), because the scriptural texts designating difference are 
figurative. There being a mutual opposition between difference and 
non-difference, of either the texts about difference or the texts about 
non-difforence must certainly be metaphorical,— 


1 R. 2 É, R, Bh, Sk, B. 
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We reply: The individual soul is neither absolutely different 
from the Highest Person, nor absolutely non-different from Him, but 
18 & part of the Highest Self, in accordance with the scriptural text: 
"For he 1s a part of the Highest". A ‘part’ means a ‘power’, in 
accordance with the scriptural text: “This individual soul, a power 
of the Highest, 1s small in power and not independent”. A ‘part’ 
should not be understood here as a portion, actually severed like a 
portion of wealth and the rest; for 1f the individual soul be a portion 
eub off from Brahman, then texts like ‘Without part? (Svet. 6.19) 
and the lke, will be contradicted; and because 1f ıt be like a portion 
of wealth, there will result an absolute difference (between Brahman 
and. the soul) and hence the texts hke: ‘Thou art that’ (Chand. 6.8.6, 
ete.) will be set aside. (The true view is:) The individual soul is, 
by nature, different from the Supreme Person, predicated to he the 
whole, and the ocean of a mass of attributes hke omniscience and the 
vest,—since it is predicated to be a part, and is subject to bondage 
and release. But ıb is yet non-different from Him, as its existence 
and activity are under the control of the whole. Why? “On account 
of the designation of variety”, ie on account of the designation of 
difference; “and otherwise", 1e. and on account of the designation 
of non-difference. The sense 1s that the two kinds of texts being of 
equal force, there is a natural difference—non-difference between the 
individual soul and the Supreme Soul. The following are designations 
of difference: ‘Who rules the soul within’ (Sat, Br. 14 6.7, 304), 
‘Entered within, the ruler of men’ (Tait. Ar. 3.11.1, 22), ‘The soul, 
verily, is supreme, self-dependent, possessed of superior qualities’, 
‘The individual soul 1s possessed of little power, not self-dependent,, 
lowly’, ‘The two unborn ones, the knower and the non-knower, the 
lord and ihe non-lord? (Svet. 1.9) and so on. The following are 
designations of non-difference: ‘Thou art that’ (Chand. 6.8.6, ete.), 
"This soul is Brahman’ (Brh. 2.5.19; 44.5), ‘I am Brahman’ 
(Brh. 1.4.10) and so on. And "also" the followers of one branch, 
viz. the Atharvanikas, "read" that Brahman is of the “nature of 
fishermen, gamblers and the like” thus: “Brahman are these fishermen, 
Brahman are the slaves, Brahman are these gamblers”, 


* P. 1074, hne 18. 2 P. 181. 
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COMPARISON 
Samkara 


Literal interpretation same, allhough as usual Samkara holds 
that the soul is not a real part of Brahman, but a part as it were! 
The same remarks apply to the following two sütras. 


SUTRA 43 


“ON ACCOUNT OF THE WORDING OF A SACRED TEXT.” 


Vedanta-parijaita-saurabha 


“On account of the wording of the sacred text,” viz. * A foot of 


him are all beings’ (Rg. V. 10 90.32; Chand. 3.12.6), the individual 
soul is a part of Brahman, 


Vedinta-kaustubha 


The individual soul ıs nothing but a part of the Supreme Soul. 
Why? Also "on account of the wording of the sacred text”: ‘A foot 


of him are all beings, three feet of hum are immortal in ihe heaven’ 
(Rg. V 10.90.83, Chand. 3.12.6) A ‘foot’? means a ‘part’. 


SUTRA 44 


“AND, MOREOVER, (IT I5) DECLARED nv Smart,” 


Vedanta-parijata-saurabha 


It is declared by Smrti also that the individual soul is a part of 


Brahman thus: '' A part of my own self, in the world of men, has 
become the individual soul, the eternal " ’ (Git& 15.7 8), 


1 $B, 2.3.43, p. 636. 
2 P. 349, line 19. 

Ś, R, Bh, Sk, B. 
3 $, R, Bh, Sk, B. 
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Vedanta-kaustubha 


It has been declared m a Smrti passage by the Highest Person 
Himself that the individual soul ıs a part of Brahman, thus: ‘“A part 
of my own self, in the world of men, has become the individual soul, 
the etornal" * (Gita 15.7). 


COMPARISON 
Rāmānuja 
He omits the “ca’’.1 


SUTRA 45 
“BUY LIKE LIGHT AND THE REST, NOT SO THE HIGHEST." 


Vedanta-parijata-saurabha 


Though the individual soul is a part of the Supreme Person, yet 
the whole (i.e. the Lord) does not experience pleasure and pain, just 
as “light and the rest” are devoid of the virtue or vice mhering in their 
parts. 

Vedanta-kaustubha 


To the objection, viz. then the virtue or vice pertaming to the 
individual soul may belong to the Supreme Soul too, seemg that a 
part has no separate existence from the whole,—the author replies 
here. 

“The Highest,” ie. the Supreme Soul, does "not" become 
“so”, 1,e. does not come to share the virtue and vice pertaining to the 
individual soul. The author states a parallel instance: “Like light 
and the rest", ic. just as “light”, ie. the sun and the rest, are not 
touched by the attributes of their rays which are thoir parts, Le by 
their contact and the rest with pure and impure objects. By the 
phrase: “and the rest”, the ether and the hke are understood; i.e. 
just as the ether and the hko are not touched by the good qualities 
found in the sound of conch-shell, cuckoos and so on, nor by the bad 
qualities found in the sound of crows and the like. The term “but” 
is suggestive of the absence of an intermixture of the attributes of the 
part and the whole. The objections, resulting from the apprehension 


1 Sri. B. 2.3.44, p. 161, Part 2. 
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that the Highest Being ts subject to karmas by reason of His connec- 
tion with the hearts of individual souls which are subject to karmas, 
have been disposed of, on the ground that the Lord is not subject to 
karmas, under the aphorism: “Enjoyment results" (Br. Sü. 1.2.8). 
Under the aphorism: “Not even on account of place" (Br. Sü 32.1), 
we shall dispose of (the objection based on Brahman’s being connected 
with ‘places’, viz. the hearts) on the ground that the Lord, having 
the ‘places’? by nature, 1s yet not subject to karmas. Here, on the 
other hand, 16 should be known that the objections raised on the 
ground of His own parts are disposed of.1 


COMPARISON 
Samkara 


This is sütra 46 m his commentary. The general import of the 
sütra, as well as the interpretation of the phrase: ie. “prakisidivat” 
different. He develops his doctrine of upidhi hero. Thus, the 
sūtra means, according to him: Just as the light of the sun and the 
moon, pervading the entire expanse of the other, appears to bo straight, 
or bent accordingly as the limiting adjunct with which it 1s m contact, 
viz. finger, etc. are straight or bent, but does not become so really; 
or just as the ether, though imagined to move when jars are moving, 
does not really move; or just as the sun does not really tremble when 
its images on water tremble, so although the individual soul undergoes 
pleasure and pam, Brahman does not, since the soul is but a fictitious 
part of Brahman, due to limiting adjuncts, and not a real part.? 


RamAnuja and Srikantha 


They too devolop here their peculiar theory of Vi&mtüdvaita. 
Thus, the sūtra means, according to them: “(The individual soul is a 
part of Brahman) as light and the rest (of the sun, otc. 13 of the sun 
and so on), not so the highest (i.e. Brahman is not of the same nature 


1 Le, there is no repetition here, Under Br. Sā. 1.2.8, 16 has been shown 
that Brahman, though connected with the hearis of individual souls 1s not subject 
to their pleasuros and pain, In this sūtra ıt 1s shown that Brahman, though 
connected with the individual souls as thew whole, is not yet subject to their 
pleasure and pain, And under Br. Si. 3.2.1, it will be shown that Brahman, 
though the inner controller, xs not subject to the states and faults of souls. 

2 ÁB. 2.3.46, pp. 038-639. 
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as the soul)". That 1s, the soul is a part of Brahman ın the sense of 
being an attribute (visesana) of Brahman; and just as the attribute and 
its substratum are not identical, so the soul and Brahman are not ! 
They continue tho same topic in the following two sütras. 


Baladeva 


This 1s sūtra 44 in his commentary. Interpretation absolutely 
different He begins a new adhikarana here (five siilras) concerned 
with the question of the Lord's incarnations. Thus, this sütra means, 
according to him: “But supreme (mcarnations of the Lord are) not so ; 
(Le parts of the Lord as the individual souls are), as in the case of 
light”. That is, just as though the sun and the fire-fly ave both called 
‘light’, yet the word has a different meaning when applied to the sun, 
so though the mcarnations and ordmary mdividual souls are both 
called *parts' of the Lord, yet the word has a different meaning when 
applied to the incarnations, i.e. it means then the entire Lord.? 


SUTRA 46 
“AnD SMRTIS DECLARE ” 


Vedania-parijata-saurabha 


“And Smrtis declare” ‘Of these, He who is the Supreme Soul is 
declared to be eternal and free from the properties of matter, and He 
is not touched by the fruits too, just as a Jotus-leaf 1s not touched by 
water3 The active self, on the other hand, 1s something different, 
who 18 subject to bondage and release’ (Maha. 12.13754-13755 4). 


Vedanta-kaustubha 


The sages also declare that the part alone is subject to the fruits 
of action done by itself, but not the whole, thus: ‘Of these, He who 
is the Supreme Soul is declared to be eternal and free from the properties 
of matter, and Ho is not touched by the fruts too, just as a lotus- 
leaf 18 not touched by water.—The active self, on the other hand, 


1 Sri, B. 2.3.45, pp. 161-62, Part 2;Sk B. 2.3.45, pp. 161-62, Parts 7 and 8. 
2 Q.B. 2.3.44, pp. 223-24, Chap. 2. 
3 One Ime omitted. 4 P. 852, limes 9-10, vol. 3. 
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1s something different, who 1s subject to bondage and release. He 1s 
subject to seventeen rigs (Maha. 12.13754-56a), li has been 
declared by Scripture, too, thus ‘Of the two, one eats the sweet berry, 
the other, without eating looks on’ (Svet. 4,6, Mund. 3.1.1). 


COMPARISON 
Rámáànuja and Srikantha 


They quote from Smrt: to show that the soul is the attribute of 
the Lord.1 
Baladeva 
Ho quotes from Smrti to show that the incainations are not paris 
of the Lord m the same sense the mdividual souls are? 


SÜTRA 47 


“INJUNCTION AND PROHIBITION (FIT IN) ON ACCOUNT OF (THE 
SOULS’) CONNECTION WITH BODIES, AS IN THE CASH OF IRE AND 
SO ON," 


Vedànta-párijata-saurabha 


“Injunction and prohibition” like ‘One who 1s desirous of heaven 
should perform sacrifices’ (Tart Sam. 2553), ‘A Südra 1s not to be 
initiated lo a sacrifice’ (Lait Sam. 7.1.14) and so on do indeed fit in, 
on account of the connection of the individual souls with different 
bodies, in spite of their bemg an equality among them as parts of 
Brahman; just as fire 1s brought from the house of a Srotriya,® but not 
from the crematory; or just as water and the hke, touched by clean 
persons, pots and so on are accepted and not others. 


Vedanta-kaustubha 


Ifthe mdividual souls be all equal as parts and the rest of Brahman, 
then to whom can the injunctions and prohibitions refer? Listen! 
In spite of their sameness, injunctions and prohibitions lke: ‘One 


X Sri. B, 9.3.46, p. 162, Part 2; Sk, B. 2.3.46, p. 160, Parts 7 and 8. 
2 GB, 9.3.40. 

3 P. 208, lme 27, vol. 2. Not quoted by others. 

& P. 241, line 21, vol. 2. Not quoted by others 

5 A Brühmana versed m the Veda. 
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desirous of heaven should perform sacrifices’ (Tait. Sam 25.5), 
‘Hence a Südra 15 not to be initiated to a sacrifice’ (Tait Sam. 7.1.1) 
fit in on account of their connection with differont bodies, “as in the 
case of fire and so on”, iie just as in spite of being the same, fire is 
brought from the house of a Srotriya, but one from crematory and the 
like is rejected; and just as the urme and excrement of cows and the 
like are enjomed as holy, but those very things of different, animals 
are rejected. 
COMPARISON 


Samkara and Bháskara 


He develops in this connection his doctrine of Adhyüsa. 
Bh&skara too speaks of his peculiar doctrine of Upadhi. 


Baladeva 


This 1s stitra 46 in his commentary. He continues the same 
theme,—viz, the distinction between incarnations and ordinary 
individuals. Hoe interprets the siitra thus: (In the cage of individual 
souls there are) injunctions and prohibitions, on account of (them) 
connection with bodies, as in the case of light (ie. the eye).2 That is, 
the individual soul, though a part of the Lord, is yet connected with 
nescience and a body, and is as such under the control of the Lord 
for 1ts activity and mactivity and so on. But an incarnation, though 
a part of the Lord, 1s not under His control; just as the eye or the 
power of vision, though a part of the sun, depends upon the per- 
mission, 1e. the presence, of the sun for 1ts activity or otherwise, but 
a ray of the sun, as à part of the sun, is identical with it, and does not 
depend upon any permission and the like of the sun. 


SUTRA 48 
“AND ON ACCOUNT OF NON-EXTENSION THERE IS NO EXTENSION.” 


Vedanta -parijata-saurabha 


In spite of the fact that the individual souls are parts of the 
all-pervasive Being, and in spite of tho fact that they themselves are 


1 &,B, 2.3.48, pp. 640 , Bh. B. 2.3.48. p. 142. 
? G B, 2.3.16. pp. 296-27, Chap 2. 
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all-pervasive by reason of their (all-pervasive) attribute (of knowledge),1 
the individual souls, being atomic by nature, are not all-pervasive; 
and as such there is no confusion among karmas 


Vedanta-kaustubha 


To the objection, viz. On your view, ioo, on account of bemg 
parts of the all-pervasive Being, as well as on account of possessing 
an all-pervastve attribute, all the souls come to experience the 
pleasures and the lke m all the bodies; and as such a confusion among 
karmas, as well as a confusion among the enjoyments of thor fruits 
will result. Honce, as the view that the soul is a part of the all- 
pervading Brahman, is atomic by itself and ıs all-pervasive by reason 
of its attribute, involves unnecessary complications, so Kapila’s 
doctrine of the soul, viz. that the soul 18 all-pervasive by itself, is 
more acceptable,—the author replies here. 

“On account of the non-extension,” ie non-all-pervasiveness 
of the souls, —mutually distinct by reason of being atomic, and distinct 
also from the Whole (i.e. the Lord) by bemg predicated as parts,— 
“there is no confusion", The term “and” indicates the contraction 
of the soul's knowledge during its state of bondage. 


COMPARISON 


Baladeva 


This is sütra 47 in his commentary. The same topic continued: 
“And on account of the non-extension (ie. incompleteness of the 
individual soul, there is) no (possibility of) a confusion (between 16 
and an incarnation)’, That 1s, the soul is atomic and not full and 
perfect like an incarnation, hence different from him 2 


SUTRA 49 
“AnD (THE DOCTRINES OF THE ALL-PERVASIVENESS OF THE SOUL) 
ARE FALLACIES MERELY." 
Vedanta-parijata-saurabha 


And the doctrines of an all-pervasive soul and the rest of the 
opponents like Kapila and others are “fallacious merely”, since, 


1 Vide V.P.S. 2.3.28 2 G.B. 2,3 47, p. 227, Chap. 2. 
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on those views, there results a confusion (among karmas and so on 
of the souls). 
Vedanta-kaustubha 


But the doctrines of an all-pervasive soul and the rest of Kapila, 
Kanada and so on are “fallacious merely”, as they have no (scriptural) 
basis, and as, on these views, there a confusion among all practical 
transactions will result. By the term “and” it is indicated that 
such teachers simply delude people. 


COMPARISON 
Samkara 


This is sütra 50 mm his commentary. Hae reads “abhasah’’ in place 
of “abhasih’’. Interpretation absolutely different, viz. “(The indivi- 
dual soul 1s) only a reflection (of Brahman)”. Thus, here he develops 
his doctrine of Pratibimba.1 


Rämänuja 
He reads “äbhāsah”, and interprets the sūtra thus: “(The view 
that Brahman 1s obscured by limiting adjunct or nescence) is simply 
a fallacy”. He accepts the alternative reading "&bhás&h" too and 
points out that 1n that case the sütra will mean; “(The various reasons 


advanced by the supporters of ihe above doctrine) are simply 
fallacies”’,2 
Bhàskara 


This is sūtra 50 in his commentary He substitutes “vā” in 
place of “ca”. He, also, like Rümünuja, directs this sūtra against 
the Samkarite view, thus: “(Nesciences are) simply fallacies’ 3 

Srikantha 

He too directs this sütra against the Samkarite view, interpreting 

it like Raménuyja’s second interpretation.* 
Baladeva 


This is sūtra 48 in his commentary He reads "&bhüsah". The 
same topic continucd, viz. “(The reason adduced by the prima facie 


1 §.B, 2.3.50, pp. 642, 2 Sri. B. 2,3.49, p. 163, Part 2. 
3 Bh, B. 2.3.50, p. 142. 4 Sk. B, 2.3.49, p. 101, Parts 7 and 8. 
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objector to prove the similanty of the soul with ihe mcarnation) is a 
mere fallacy”. That is, the argument: 

The soul 13 a part of the Lord. 

The incarnation 15 a part of the Lord 

“. the soul is equal to the incarnation, 


evidently involves the logical fallacy of undistributed middle.! 


SUTRA 50 


"BzcAUSD OF THE NON-RESTRICTION WITH REGARD TO THU 
UNSEEN PRINCIPLE.” 


Vedanta-parijata-saurabha 


On the doctrine of an all-pervasive soul, confusion is unavoidable 
even if recourse be taken to the unseen principle, "because of the 
non-restriction with regard to tho unseen principle’. 


Vedünta-kaustubha 


To the argument, viz. there 1s no confusion among all practical 
transactions on our view too, since the unseen principle is the regulator, 
—the author replies: 

Confusion results indeed on the view of the opponents, “ because 
of the non-restriction with regard to the unseen principle’’, viz. to 
whom may the unforeseen principle, generated in the vicinity of all 
the all-pervastve souls, belong and to whom not. 


COMPARISON 
Ráümánuja and Srikantha 


Interpreteiion game, only they direct this and the remaining 
sütras to the refutation of the Samkarite view, &nd not to the view 
of Kapila and others. 

Baladeva 


This is sūtra 50 in his commentary He begins a new adhikarana 


here (three sütras), concerned with proving the mutual difference 
among the individual souls. Thus, this sūtra means, according to 


1 ŒB, 2.3.48, p. 228, Chap, 2. 
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him “(The individual souls, though similar in their essential nature, 
are yet different from one another) on account of the non-determinate- 
ness (i e. non-similarity) of (their) destimies’’.1 


SUTRA 51 


“AND IT IS SO EVEN WITH REGARD TO DETERMINATION AND TIE 
LIKE”? 


Vedanta-parijata-saurabha 


There is no restriction “even with regard to determinations and 
the hke”, such as: ‘J shall do this and not that’. 


Vedanta-kaustubha 


To the argument, viz. A restriction 1s possible, viz. the unseen 
principle belongs to one who has the determination: ‘1 shall do this 
and not that’,—the author replies here: 

* Determination" means resolution. By the phrase "and the 
like" reverence and so on are understood. There is, indeed, no 
restriction with regard to the unseen principle even in the case of 
resolution, reverence and the rest 


COMPARISON 
Baladeva 


This is sūtra 51 in his commentary. He continues the same theme, 
viz. “And thus (the individual souls are different) with regard to 
(their) desire and the rest also”. That is, adrgta or the unseen principle 
is the ultimate cause which determines the difference between the 
souls, and not their desires, inclinations and the like, which are only 
the secondary causes.” 


; p. 229, Chap. 2. 


.40 
.50, p. 230, Chap. 2. 
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SOTRA 52 


“IT IT BE OBJECTED: ON ACCOUNT OF PLACE, (WE REPLY:) NO, 
ON ACCOUNT OF INCLUSION.” 


Vedanta-parijata-saurabha 


If it be argued that “on account of the place” of the self, situated 
within its own body, everything is consistent,—(we reply.) "no". 
“On account of the inclusion” therein of the places of all the souls, 


Here ends the third quarter in the second chapter of the Vedanta- 
parijita-saurabha, an interpretation of the Sariraka-mimamsa 
texts, and composed by the reverend Nimbarka. 


Vedinta-kaustubha 


If it be objected: A defimte restriction is possible with regard to 
determinations and the rest, “on account of place", i.e. 16 is in the region 
of the soul, situated withm its own body alone, that the conjunction 
of the mind (with the soul) takes place,—on account of such a place of 
the soul,—(we reply:) “no”, “on account of the inclusion” therein 
of the places of other souls too. The sense is this: Since all the 
souls are connected with one and the same mind, the determinations 
and the rest, due to the conjunction of the mind (with the soul), must 
be common to all; and hence the unseen principle, due to them, must 
indeed be common to all. This being so, the confusion among all 
practical transactions remains as before. Hence, it is established 
that the individual soul is a part of Brahman, Lord Vasudeva, is 
atomic m size, knowledge by nature, possessed of the attributes of 
‘being an agent’, ‘being a knower’ and so on and different in every 
body. 


Here ends the section entitled “A part” (12). 


Here ends tho third quarter of the second chapter in the holy 
Vedanta-kaustubha, a commentary on the Sariraka-mimamsa and 


composed by the reverend teacher Srinivasa, dwelling under the lotus- 
feet of the holy Nimbarka. 
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COMPARISON 
Baladeva 


This is sūtra 51 in his commentary. The same topic continued: 
“It it be objected (that the difference among the mdividual souls is) 
due to the difference of (their) environments, (we reply:) no, because 
{the difference of environments, such as heaven, hell, and different 
lots in the world) are included under (i.c. due to) adrsta”’, That 1s, 
finally, adrsta or the unseen principle is the cause of the difference 
among the souls.! 


Résumé 


The third quarter of the second chapter contains— 


52 sütras and 12 adhikaranas, according to Nimbarka; 
53 sütras and 17 adhikaranas, according to Samkara; 

52 sütras and 7 adhikaranas, according to Ramanuja; 
53 sütras and 17 adhikaranas, according to Bhaskara ; 
52 sütras and 12 adhikaranas, according to Srikantha, 
51 sütras and 11 adhikaranas, according to Baladeva. 


Samkara and Bháskara break each of the sütras 3 and 26 in 
Nimbarka’s commentary into two different ones, and omit sūtra 11. 

Ramanuja and Srikantha break süira 5 in Nimbürka's com- 
mentary into two different sütras, and tako sütras 33 and 34 in it as 
one sülra, reversing the order. 

Baladeva omits sūtra 11 in Nimbárka's commentary. 


e oU EOS Pr 


1 GB, 2.3.51, p. 230, Chap. 2. 
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SECOND CHAPTER (Adhyàya) 
FOURTH QUARTER (Pada) 


Adhikarana 1: The sectionentitled “The origin 
of the sense-organs". (Sütras l-4) 


SÜTRA 1 


“LIKEWISE THE SENSE-ORGANS." 


Vedanta-parijata-saurabha 


The origin of the organs 1s being considered. The sense-organs 
originate like the ether and the rest. 


Vedanta-kaustubha 


Tn the preceding quarter, the absence of any contradiction among 
the soriptural texts regarding the ether and the rest has been shown. 
Now, the author is showing the non-contradictory nature of the 
scriptural texts regarding the organs of the individual soul. 

On the doubt, viz. whether the sense-organs originate or not, 
the prima facie view is as follows: In the discussions about origin, 
e.g. in the scriptural text: ' From this soul the ether has originated’ 
(Tait. 2.1), there 1s no meniion of the origin of the sense-organs; 
and in the scriptural text: ‘ “The non-existent, verily, was this in the 
boginning". Then they said: “ What was that non-existent ° ? ‘The 
sages, verily, were the non-existent in the beginning.” Then they 
said: “Who were those sages". ‘ The sense-organs, verily, were the 
sages" (Sat, Br, 6.1.1, 11), the sense-organs are declared to exist 
prior to creation; hence they do not originate. 

With regard to ib, we reply: Just as the elements like the ether 
and the rest, mentioned in the passage; ‘From him arise the vital- 
breath, the mind and all the sense-organs, the ether, the air, fire’ 
(Mund. 2.1.3), originate, “so the sense-organs’’, too, originate, 


1 P, £99, lines 1-2. 
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COMPARISON 
Srikantha 


Interpretation different, viz. he takes it to be setting down the 
prima facie view thus: ‘(Just as the individual soul is eternal) so are 
the sense-organs 1 (as declared by Scripture 2)’, 


SUTRA 2 


“ON ACCOUNT OF THE IMPOSSIBILITY OF A SECONDARY (ORIGIN) " 


Vedanta-parijata-saurabha 


It cannot be said also that in the section concerned with creation, 
e.g. in the passage: “From the self the ether has originated” (Tait 
21), there being no mention of the origin of the organs, the text 
regarding the origin of the organs 1s secondary,— "on account of the 
impossibility of a secondary" (origin). That is, the sense-organs 
must have origin, as the majorrty of scriptural texts designate such an 
origin, and as, otherwise, the initial proposition that there is the 
knowledge of all through the knowledge of one will come to be con- 
tradicted 

Vedanta-kaustubha 


Having rejected the doubt,—viz. by reason of its opposition 
io the scriptural text: ‘The non-existent, verily, was this in the 
beginning" (Tart. 2.7), the scriptural text about the origin of the 
sense-organs is secondary,—the author states the reason for the view 
that the sense-organs, too, originate. 

The compound “gaunyasambhava” 1s to be explained as ‘impos- 
sibility of a secondary (ongin)’, ie. the scriptural text ahout the 
origin of the sense-organs cannot be secondary. Hence the sonse- 
organs do originale. If it be asked: Why impossible àI—(we reply:) 
Because the scriptural text about origin can be understood literally, 
because there are numerous scriptural texts regarding such an origin, 
and because otherwise the initial proposition will come to be con- 
tradicted, i.e. because there are numerous scriptural texts designat- 
ing origination, such as: ‘From lum arise the vital-breath, the 
oe es Se a de 

1 Sk. B. 2.4.1, p. 168 

2 Le. Sat. Br, 6.1.1, I—quoted by SHinwdsa. 
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mind and all the sense-organs’ (Mund. 2.1.3), ‘Just as small sparks 
come forth from fire, so exactly do all the sonse-organs from this soul’ 
(Brh, 2.1.20), ‘Seven sense-organs arse’ (Mund 2.1.7) Having 
made the initial assertion, viz that there is the knowledge of one 
through the knowledge of all thus: ‘ “What being known, sir, all this 
comes to be known?" (Mund. 2.1.3), the texl goes on to declare, 
in order to prove it, that ‘From him arse the vital-breath, tho mind 
and all the sense-organs’ (Mund 213) and so on. This initial 
proposition is proved only 1f all the effects, like the sense-organs and 
the rest, are admitted to have Him as their materal cause. The 
scriptural text: ‘The non-existent alone was this in the beginning’ 
(Sat. Br. 6.1.1, 1), on the other hand, is to be explainod as referring 
io the cause. Hence there is no contradiction. 


COMPARISON 
Ramanuja 


He takes this and the next süira as ono sütra Interpretation 
different, viz. “(The plural number in the text 1) is secondary, bo- 
cause of impossibility”, ie. because prior to creation Brahman alone 
exista? 

Srikantha 


He regards this sütra as answering the prima facw objection. 
He too like Ramanuja takes this and the next sūtra as forming a 
single sūtra, and interprets it just like Ramainuja 


Baladeva 


Interpretation just like Ramanuja’s. 


1 Viz, Sat. Br. 6.1.1, 1. See Srinivasa above. It has been stated under 
the previous sire that the words‘ sense-organs’ and'sagos' m that passage denote 
Brahman, But how then to account for tho plural number ?—to this question 
the present sira roplies. 

2 Sri. B, 2.4.2, p. 170, Part 2. 
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SUTRA 3 
“AND ON ACCOUNT OF THE DIRECT MENTION (IN) THAT OF WHAT 
IS PRIOR," 


Vedànta-párijáta-saurabha 


“On account of the direct mention," in that text, of the verb,— 
used in its primary sense in connection with the ether and the rest,— 
in referonce to the sonsc-organs as well, the origin of the sense-organs 
is primary. 

Vedanta-kaustubha 

For this reason, too, the orm of the sense-organs is primary,— 
so says the author, 

“On account of the direct mention," in "that", 1e in the text: 
‘From hum arise the vital-breath, the mind and all the sense-organs, 
the ether, the air? (Mund. 21 3), of the word ‘arises’;—used in its 
primary sense with reference to the ether and so on,—with reference 
to the sense-organs, mentioned even prior to the ether and the rest,— 
the scriptural text designating the origin of the sense-organs is, 1ndeed, 
primary. It is not possible that one and the same word ‘arises’ is 
used in a secondary sense with reference to the sense-organs, and in a 
primary sense with reference to the ether and the rest. For this 
reason too, it is used in a primary sense alone in both the cases. 


COMPARISON 
Baladevya 


Interpretation exactly like Rāmānuja’s second halt of the preced- 
ing sübra.! 


SÜTRA 4 
"ON ACCOUNT OF SPEECH BEING PRECEDED BY THAT." 


Vedànta-parijata-saurabha 


The sense-organs originate like the ether and the rest because 
of the mention of speech, the vital-breath and the mind as preceded 
by light, water and food in the passage: ''"The mind, my dear, is 


1 Q.B. 2.4.3, p. 234. Chap. 2. 
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composed of food, the vital-breath 1s composed of water, speech 1s 
composed of light?" (Chand. 6.5.41) 


Vedanta-kaustubha 


To the allegation, viz. that in the section treating of creation, 
the origin of the sense-organs 1s nol mentioned,—the author replies 
here: 

On account of the mention m the Chandogya of speech, the vital- 
breath and the mind as preceded by light, water and food respectively, 
having Brahman for ther material cause, thus: ‘“The mind, my 
dear, is composed of food, the vital-breath 1s composed of water, 
speech is composed of light” ? (Chand 6.54), there is origin (of the 
sense-organs). Hence it js established that the sense-organs do 
originate on the ground of the following reasons, viz. there is the 
mention of the origin (of the sense-organs) in the section treating of 
origin too, there are also numerous texts designating the origin of 
the sense-organs, and, finally, the initial assertion too that there is the 
knowledge of all through the knowledge of one is cstablished only 
on this view. 


Here ends the section entitled “The origin of the sense-organs” (2). 


COMPARISON 
Ramanuja 
This is sütra 3 in his commentary. Interpretation different 
He continues the same topic, viz. that the word ‘prana’ in the above 
passage does not ‘stand for the sense- -organs, but for Brahman. Tence 
the sütra: “Because of specch (i.e. names of objects) being preceded 
by that (viz. the existence of those objects)". That ıs, names of 
objects pre-suppose the existence of objects. But prior to creation 


there were no objects, and hence no speech or organs of speech and 
so on? 


Srikantha 
This is sütra 3 in his commentary too. Interpretation similar 
to Ramsnuja’s, viz, "Because of speech (ie, names and forms) being 
preceded by that (ie by the creation by the Lord)? 


* $, p. 
9 Sk. B. 2.4.3, p. 167, Parts 7 and 8, 


2 $n. B. 2.4.3, pp. 170-71, Chap. 2. 
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Baladeva 


He also continues the same topic thus. “Because of speech (Le. 
Brahman) being prior to that (viz. pradhana and rest) ".1 


Adhikarana 2: The section entitled “The going 
of the seven”, (Sütras 5-0) 


PRIMA FACIE VIEW (Sūtra 5) 


SUTRA 5 


“ON ACCOUNT OF THE GOING OF THE SEVEN, AND ON AOCOUNT 
OF BEING SPEOIFIED " 


Vedanta-parijata-saurabha 


On the doubt, viz. whether they are seven or eleven, the prima 
facie view is as follows: Because of the going (of the sense-organs), 
mentioned in the passage: ‘The vital-breath going out all the 
gense-organs go out’ (Brh. 4.4,2 2), and because of their being specified 
ag seven only in that very passage: ‘He does not see,—does not 
smell,—does not taste,—does not speak,—does not hear,—does not 
think,—does not touch’ (Brh. 4.4.28), the sense-organs are seven 
only. 

Vedanta-kaustubha 

Now, desirous of determining the number of the sense-organs, 
the author is stating the prima facie view with a view to removing 
the contradictions among the texts about it. 

On the doubt, viz whether these sensc-organs are seven or eleven, 
(the prima facie objector replies:) “Because of the going of seven", 
mentioned in the passage: ‘The vital-breath going out, all the sense- 
organs go out’ (Brh. 4.4.2), they are seven only. How is it known 
that seven alone go out? “Because of (their) being specified,” 
ie. because in the passage; “When the person in tho sun moves 
about back, then he becomes non-knowing of forms, he becomes one, 


1 G.B. 2.4.4, p. 235, Chap. 2. 

2 B, 

3 Nob quoted by others. The phrase: “iti huh ekbiübhavai" is to be 
supplied in each dotted portion. 
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he does not see, does not smell, does not taste, docs not speak, does 
not hear, does not think, does not touch’ (Brh 4.4.1-2), only seven, 
like the eye, etc., are specified. 


COMPARISON 
Samkara 


According to him "gateh" = avagateh, ie because of under- 
standing 


CORRECT CONCLUSION (Sūtra 6) 
SUTRA 6 


“Bur (THERE ARE) HANDS AND THE REST, (THESE ADDITIONAL 

SENSE-ORGANS) BEING ESTABLISHED, THEREFORE (THAT) IS NOT 

so,” 

Vedānta-pārijāta-saurabha 

The correct conclusion is as follows It being dofinitely ascertained 
from the passage: ‘The hand, verily, ıs an organ of sense’ (Brh. 
3.2.8 2) and so on, that there are more than seven, it is not to bo thought 
there are only seven sense-organs, In accordance with the scriptural 
passage. ‘Thore aro ten sensc-organs in & person, the soul is the 
eleventh’ (Brh. 3.9.48), there are eleven sense-organs. 


Vedanta-kaustubha 


The author states the right conclusion. 

The term “but” intimates the blindness of the prima facie 
opponent, In the scriptural text: ‘The hand, verily, is an organ of 
sense, t is seized by action as an over-sense-organ, for by the hands 
one performs action’ (Brh. 3.2.8), "the hands and the rest”, over 
and above the seven, are mentioned. ‘‘ Therefore’’ the hands and the 
rest, over and above the seven, “ being established", and in the pas- 
sage: ‘All the sense-organs go out’ (Brh. 4.4.2) tho going out of all 
the sense-organs being not specified, it cannot be thought that there 
are only seven of them. But the fact 1s that there are eleven sense- 
organs in accordance with the scriptural and Smrti texts: ‘There 


1 8.B. 2.4.5, p. 653. 
a S, Bh, B. 3 Op, ot. 
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are ten sense-organs in a person, the soul is the eleventh’ (Brh. 3.2.8), 
‘The sense-organs are ten and one’ (Gità 155). Among these, 
five are organs of knowledge, viz ear, skin, eye, tongue and nose. 
They have five objects, viz sound and the rest. Frve are organs of 
action, viz. speech, hands, feot, organ of ehmination and organ of 
generation. They have five objects like word and the rest. The 
internal organ is the mind, the cause of resolution and the rest In 
this way it 1s established that there are altogether eleven sense-organs 


Here ends the section entitled “The go of the seven" (2). 


COMPARISON 
Ramanuja, Srikantha and Baladeva 
This is sūtra 5 in the commentaries of the first two, but sūtra 6 


in the commentary of the last, Interpretation of the word “sthite’’ 
different, viz. “because of abiding (m the body and assisting the soul).? 


Adhikarana 3: The section entitled “The atom- 
icity of the sense-organs". (Sütra 7) 


SUTRA 7 
“AND ATOMIC.” 


Vedànta-pàrijata-saurabha 


In accordance with the scriptural text regarding going out, viz.: 
‘All the sense-organs go out’ (Brh. 44.2%), the sense-organs aro 
“atomic”. 

Vedänta-kaustubha 

Now the author is showing the size of tho sense-organs. 

On the doubt, viz. whether the sense-organs are atomic or all- 
pervading, the Sàmkhyas maintain that they are all-pervasive, being 
effects of the unlimited ahamkara, In accordance with the scriptural 


1 Ér B. 24.5, p. 173, Part 2; Sk. B. 2.4.5, p. 169, Parts 7 and 8; G.B. 
24.8. 
2 R, Sk, B. 
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text also: ‘These are equal and infinite’ (Brh. 1.6.18), they are 
certainly all-pervading, this is the prima facie view. 

The correct conclusion 1s that in conformity with the scriptural 
text about their going out, viz.: ‘The vilal-breath going out, all the 
sense-organs go out’ (Brh. 4.4.2), they are atomic, There 1s no 
fixed rule that unlimited effects arise from what is unlimited, it being 
found that a small flower arises from a hnge tree and so on. The 
above-quoted scriptural text, on the other hand, simply lays down 
that the sonsc-organs are innumerable, or serves the purpose of medi- 
tation, mentaoned in the scriptural text: *Now who, verily, meditates 
on these, the infinite’ (Brh. 15.13). Hence it is estabhshed that 
the sense-organs are atomic. 


Here ends tho section entitled “ The atomicity of the 
gense-orgaus " (8). 


Adhikarana 4.Thesectionentitled “Tho origin 
of tho chief vital-breath”. (Sütra 8) 


SÜTRA 8 
"AND THE BEST." 


Vedanta-parijata-saurabha 
“The best,” i.e. the chief vital-breath, mentioned in the scrip- 
tural text: ‘The vital-breath, verily, 1s the oldest and the beat’ 
(Chand. 6.1.11), originates like the great elements. Why? In 


conformity with the same scriptural text, viz. ‘From him arise the 
vital-breath? (Mund. 2.1.3). 


Vedànta-kaustubha 

Now, incidentally, the origin of the chief vital-breath 1s being 
considered. 

On the doubt, viz whether the chicf vital-breath, the cause of 
the subsistence of body and mentioned in the scriptural text, viz.: 
‘The vital-breath, verily, ıs the oldest and the best’ (Chand. 5.1.1), 
originates like the great elements,—af it be suggested: It does not 
originate. Why? Because m the text: ‘There was neither death, 
nor the immortal, nor then a sign of night or day. That one breathed 


18 
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without wind by its self-power. There was, verily, nothing whatso- 
ever other than it, or higher’ (Rg. V. 10.199.213), by the words ‘was 
breathing’, meaning ‘He existed breathing’, the motion of the vital- 
breath at the time of the universal dissolution 1s designated. 

We reply: “The chief too", rio. the chief vital-breath, too, 
originates like the elements and the rest, since m the scriptural text: 
‘From him arise the vital-breath, the mind and all the sense-organs, 
the ether, the air’ (Mund. 2 1.3), like tho origin of the great clements 
and the rest, tho origin of the chief vital-breath, too, 1s mentioned; 
and since 16 13 known that prior to creation there was unity alone 
and no diversity. 

The meaning of the text: ‘There was neither death’ (Rg. V. 
10.129.2), on the other hand, 1s as follows: ‘Then’, ie at the time 
of the universal dissolution, ‘there was no death’, the killer. There 
was ‘no immortal with self-power’, ie there was no food of the 
gods (amrta) together with the food of fathers (svadhà). There was 
neither the moon, the sign of the night, nor the sun, the sign of the 
day. ‘That one,’ ic. Brahman alone, the seed of the universe, 
‘breathed’, io. existed Of what nature was Ho? ‘ Breathless,’ 
ie. without effects like the air and the rest, viz in His causal state. 
There was nothing other than Him, i e. Brahman, 

Hence 1t is established that like the ether and the rest, the chief 
vital-breath too originates from Brahman. 


Here ends the section entitled “The origin of the chief vital- 
breath " (4). 


Adhikarana 8: The section entitled “The air 
and function". (Sütras 9-12) 
SÜTRA 9 
“(THE VITAL-BREATH IS) NOT AIR AND FUNCTION, ON ACCOUNT 
OF THE SEPARATE TEACHING," 
Vedanta-parijata-saurabha 


The vital-breath is "not" mere “air”, nor a sensc-organ, nor a 
“function” (of the sense-organs). But we hold that the vital-breath 


1 p. 387, lines 21-23. 
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15 nothing but air that has assumed a different condition, “on account 
of the separate teaching”, viz ‘From him arise the vital-breath, the 
mind and all the sense-organs, the ether, the air’ (Mund. 2 1.3). 


Vedanta-kaustubha 


Now the author is stating the nature of the chief vital-breath. 

Qu the doubt, viz. whether the vital-breath, the oldest, is the arr, 
one of the great elements, or the general function of the sense-organs, 
or nothing but the great clement ar that has assumed a different 
condition, if it be suggested In accordance with tho statement, viz.: 
“What is the vital-breath that is the air. This ax is five-fold, prüna, 
apina, vyüna, udina, samina”,! it is nothing but the air. Or else, 
the vital-breath is the common fimction of the sense-organs as held 
by the Sdémkhyas ? and is of five kinds,— 

We reply: The vital-breath is “not the air’’ simply, nor a general 
mode consisting in the function of the sense-organs. Why? “On 
account of the separate teaching," ic. because in the toxt: ‘From 
him arise the vital breath, the mind and all the sense-organs, tho ether, 
the air’ (Mund. 2.1.8), the vital-breath 18 taught as something 
different from the second great element air and from the sense-organs, 
If the vital-breath be mere air, then this separate designation would 
be set aside. And, if it be a mere mode of the sense-organs, thon, too, 
its separate designation from the possessors of the mode (viz. the 
sense-organs) would be futile, as what arises separately being itself 
an object, cannot be the function of other objects like the sense- 
organs. The vital-breath, thus, is nothing but the great element air 
that has assumed a different condition, this being the only alternative 


left, Hereby, any conflict with the text ‘What is the vital-breath 
that is the air’, too, is avoided. 


1 For the nature and function. of these five modes, see V.R.M. 
2 Vide Sam. Si, 2.31. 
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SUTRA 10 


“BUT LIKE THE AYES AND TIE REST, (THE VITAL-BREATH IH AN 
INSTRUMENT OF TIE SOUL), BECAUSE OF BEING AN OBJECT TO BE 
TAUGHT TOGETHER WITH TIIEM AND SO ON.” 


Vedanta-parijita-saurabha 

Though the best, the vital-breath is but a special instrument of 
the individual soul, “like the eyes and ihe resi". Why? “On 
account of bemg an object to be taught and so on," ie. on account 
of the teaching of the vital-breath together with the eyes and the 
rest in the dialogue among the sense-organs and so on 

The author shows that the vital-breath, being under the control 
of the mndividual soul, is serviceable to the soul like the eyes and the 
rest 

Vedanta-kaustubha 


The meaning of the term “but” is that 1n spite of its superiority 
to the sense-organs, no independence is possible on the part of the 
vital-breath, as is possible on ihe part of the individual soul. The 
vital-breath is “like the eyes and the rest". That is, just as the eyes 
and the rest are instruments of the mdividual soul, so the vital-breath 
is a special instrument of the individual soul. To the question: 
Whence is it known that it 18 an instrument of the soul ?—We reply: 
“Because of being an object to be taught together with them", ie. 
because of the teaching of the vital-breath together with them, ie. 
together with the eyes and the rest, in the dialogue among the sense- 
organs. By the phrase: “and so on", reasons like non-sentience, 
ineapability of self-dependence and the rest are implied, 


SUTRA 11 


“AND (THERE IS) NO FAULT ON THE GROUND OF (ITS) NOT BEING 
A SENSE-ORGAN, FOR THUS (SCRIPTURE) SHOWS.” 


Vedanta-parijata-saurabha 
It 16 be objected: If the vital-breath be an instrument of the 
individual soul, then there being no activity suitable to it, there must 
be fault “on the ground of (its) not bemg a sense-organ”’,— 
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(We reply:) “no”, since the scriptural text: ' "TI alone, dividing 
myself five-fold, support and hold the body”’ (Pragna 2.3 1), “shows " 
that the holding up of the body is the peculiar function of the vital- 
breath, 


Vedànta-kaustubha 


If it be objected. Just as one can be a perceiver only if there be 
some object to be perceived, so a thing may be an instrument only 
if there be some function to be accomplished by it; and this 1s not 
found. Hence the vital-breath cannot be a sense-organ Thus, 
as the vital-breath 1s not a sense-organ, so if it be an instrument of the 
individual soul, it 18 but a futile one,— 

We reply: “No”. There 1s no such fault, “For,” ie. since, 
in order that the vital-breath may bo serviceable as an instrument 
of the mdividual soul, the holy Scripture “shows”, undor tho dialogue 
among the sense-organs, that a purpose is served by the vital-breath 
as well—one that cannot be served by the sense-organs,—viz. the 
holding up of tho body and the sense-organs: ‘The chief vital-breath 
said to them: “Do not fall in delusion. lt 1s I alone who, dividing 
myself five-fold, support and hold the body" (Pragna 2.3). 


COMPARISON 
Samkara and Bhaskara 


According to them the word “akaranatvit” answers the prima 
Jucie, viz. that if the vital-breath be an organ of the soul, then there 
must be a sense-object for it, like colour for the eyes and so on, The 
answer is that there need be no sense-object, since the vital-breath 
is not an organ like the eyes and the rest, Still it is not devoid of 
a function, the holding of the body being its special function.? 


Ràmànuja, Srikantha and Baladeva 


According to them, the word “akaranatvat’’ means: “On account 
of not having a function”, That is, no objection can be raised on 


18 
28,8, 2.4.11, pp 662-63; Bh, B, 2.4.11, p. 148. 
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the ground that the vital-breath has no special activity, for it does 
have a special function ! 


SÜTRA 12 


“(TAR vITAL-BREATH) HAVING FIVE MODAS IS DESIGNATED LIKE 
THE MIND." 
Vedanta-parijata-saurabha 
Just as the mind having many modes serves the individual soul 
through its own modes like desire and the rest, so the vital-breath, 
too, “having five modes, is designated" as serving the soul through 
118 modes like apāna and the rest. 


Vedanta-kaustubha 


The author points out that the same vital-breath 1s designated 
as manifold through the difference of modes, but these latter are not 
separate entities The vital-breath does not serve the soul by only 
holding up the body, but by other functions too. 

Just as in conformity with the text: ‘Desire, resolution, doubt, 
faith,—?, firmness, lack of firmness, bashfulness, meditation, fear,— 
all these are the mind alone’ (Brh. 1.5.3), the mind alone, possessed 
of desire and tho rest as its modes, serves the individual soul through 
its own modes, but desire, resolution and the rest are not special 
kinds of entities, so by the text: ‘The prana, apina, vyàána, udana, 
samüna—all these are the vital-breath’ (Brh 1.5.3), the vital-breath 
alone “is designated as having five modes". The apàna and the rest 
are the modes of the vital-breath itself, but not separate entities, and 
it serves the soul through its own modes,—this is the sense. This 
being so, 16 is established that the vital-breath is the air itself that ha» 
assumed a different condition, an instrument of the individual soul, 
possessed of many modes and is the best. 


Here ends the section entitled “The air and function” (5). 


1 $i. B, 2.4.10, p. 177, Part 2, Madras ed.; Sk, B. 2.4.10, p. 174, Parts 7 
and 8; G.B. 2.4.11. 
2 "Lack of faith." 
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Adhikarana 6: The section entitled “The atom- 
icity of the best". (Sütra 13) 


SÜTRA 13 
* AND ATOMIC" 


Vedanta-parijata-saurabha 


In accordance with the scriptural text designating departuie, 
the vital-breath, too, 1s atomic". 


Vedinta-kaustubha 


Now the sizo of the chief vital-breath is being considered. 

On the doubt, viz. whether the chief vital-broath is great in size 
or atomic,—if the suggestion be: In accordance with the seriptural 
texts: ‘Everything is mstalled in the vital-breath’ (Pragna 2.6), 
“Tor all this is covered by the vital-breath”, it is grout in sizo;— 

We reply: The vilal-breath, the best, too, should be known 1o 
be “atomic”, ın accordance with the scriptural text: “Ue going out, 
the vital-breath goes out after him” (Brh. 4.4.2). The above serip- 
tural texts, on the other hand, refer to the vital-breath in its collective 
aspect, Hence, it 1s established that the best (viz. tho chiof vital- 
breath) is atomic. 


Here ends the section entitled “The atomicity of the best” (6). 


Adhikarana 7: The section entitled "Tho super- 
intending of fire and the rest". (Sitras 14-18) 


SUTRA 14 


"Bur THE SUPERINTENDING OF FIRE AND THD REST, ON ACCOUNT 
OF THE DECLARATION OF THAT." 


Vedanta -parijata-saurabha 
The sense-organs proceed to their respective functions as initiated 
by the divinities like fire and the rest, in accordance with the scrip- 


tural text: ‘Fire becoming speech entered into the mouth’ (Ait. 
1.2.41), 


18,B, 
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Vedanta-kaustubha 


Now, the activity of the sense-organs is being discussed, 

On the doubt, viz. whether the sense-organs like the eye and the 
rest proceed to their respective objects through their own power alone, 
or as initiated by their respective presiding divinities,—the suggestion 
being: Through their own power, in accordance with the scriptural 
text: ‘For by the eyes one sees colours’ (Brh. 3.9.20),— 

We reply: "Fire and so on". The term “but” is meant for 
disposing of the prima facie view. Speech and the rest function only 
as superintended by fire and so on, ie by the divinities like fire 
and so on. The word "superintending" means that which is super- 
intended or initiated, i.e. an object to be initiated. Just as chariots 
and the rest move as supermtended by charioteers and others, so is 
the case here. Why? “On account of the declaration of that", 
ie, “on account of the declaration", or mention, in the sacred text, 
“of that" or of the fact of them being supermtended by fire and the 
rest! thus: ‘Fire becoming speech entered into the mouth, the air 
becoming the vital-breath entered into the nose, the sun becoming 
sight entered into the eyes’ (Ait, 1.2.4). If there be no relation of the 
initiated and the initiator, the entering of the fire and the rest must 
become meaningless. The scriptural text: ‘For by the eyes’ (Brh, 
3.9.20) and so on should be known to have served its purpose by 
proving simply that the eyes and the rest are sense-organs. 


COMPARISON 
Rámàanuja and Srikantha 


They read this and the next sūtra as one siitra, interpreting it 
differently thus: “ But the rule of the fire and the rest with the bearer 
of the vital-breath (1e. the mndividual soul) (over the sense-organs is) 
on account of the thinking of that (viz. the Lord), in accordance with 
scriptural text.” That is, we learn from Scripture that the fire-god 
and the rest, as well as the individual soul rule over the sense-organs, 
but their rule depends on the will of the Lord? 


1 This explams the compound "2ad-ámananát" . 
2 Sri. B. 2.4.14, pp. 181.82, Part 1, Madras əd; Šk. B. 2.4.14, p. 178, 
Parts 7 and 8, 
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Baladeva 


Interpretation different, viz “But the light (jyotih) is the prime 
ruler (àdyadhisthàna), on account of the declaration of that.” That 
is, the Lord is the primary initiator of the sense-organs, while the 
fire-god and the rest, and the individual soul are secondary initiators.4 


SUTRA 15 


“WITH THE POSSESSOR OF THE VITAL-BREATH, ON ACCOUNT OT 
SORIPTURAL TEXT." 


Vedànta-parijáta-saurabha 


There is a servant-master relation between the setise-organs and 
the individual soul alonc. "The soul is the enjoyor, “on account of 
the scriptural text”: ‘Now where the eye has entered into tho other, 
that is the seeing person: the eye is for seeing’ (Chand. 8.12.4 ?). 


Vedanta-kaustubha 


If this be so, then enjoyment, too, may pertain to the gods,—to 
this the author replies: 

The possessor of the vital-breath is one who has the vital-breath, 
the cause of the holding up of the body and the sense-organs. The 
sense-organs have a servant-master relation “with the possessor of 
the vital-breath’’, i.e. with the individual soul. This bemg so, the 
possessor of the vital-breath alone is the enjoyer of objects through 
the sense-organs,—this is the sense. Why? “On account of scriptural 
text”, Le. on account of the scriptural text: ‘Now, where the eye 
has entered into the ether, that is the seeing person; the eye is for 
seeing’ (Chand. 8.12.4). 


1 G.B. 2.4.14, p. 249, Chap. 2. 
48, B, 
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SUTRA 16 
“ON AGOOUNT OF THE ETERNITY OF THAT." 
Vedanta-parijita-saurabha 


“On account of the eternity” of the above relationship with the 
individual soul alonc, but not with the presiding deities. 


Vedánta-kaustubha 


For this reason, too, the enjoyer of the fruits, accomplishable 
by the sense-organs, is ther master, the possessor of the vital-breath 
alone. but their presiding deities aro not such enjoyers, “on account of 
the eternity of that", i.e. because there is an eternal relation between 
the senso-organs and the possessor of the vital-breath alone, as proved 
by the scriptural text: ‘He gomg out the vital-breath goes out after 
him. The vital-breath gomg out all the sense-organs go out after 
it’ (Brh, 44.2). The gods, on the other hand, abide in highest 
lordship, and not in what is wretched (viz. the body), in accordance 
with the scriptural toxt; ‘Evil, verily, does not approach the gods’ 
(Brh. 1 5 201). i 


COMPARISON 
Al others add a “ca” in the middle thus: “Tasya ca nityatvāt”. 


Šamkara 


The interpretation of the word “tasya” different, viz.: " Because 
of the eternity of that (viz. of the individual soul)". That is, the 
individual soul alone abides permanently in the body as the enjoyer, 
but the deities cannot do so.? 


Rámànuja and Srikantha 


This is sūtra 14 in their commentaries. Interpretation different: 
On account of the eternity of that (viz. of the attribute of being 
ruled by the Lord). That is, all objects are eternally ruled by the 
Lord alone. Hence it follows that the rule of ihe sense-organs by the 
deities and the individual soul really depends upon the will of the 
Lord. 


1 Reading: “pdpam” and nob “anagham”, Vide Brh. 1.5.20, p. 70. 
2 S.B. 2.4.16, pp. 667-68. 
3 Sri. B. 2.4.14, p. 182, Part 2; Sk. B. 2.4.14, pp. 178-79, Paris 7 and 8, 
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Baladeva 


Interpretation different, viz And on account of the eternity 
of that, (ie. of the relationship between the Lord and the gods) 
That is, there being an eternal relation between the gods and the 
Lord, the real ruler, the gods rule the sense-organs and so on, through 
the mere will of the Lord 1 


SUTRA 17 


“THEY (ARE) SENSE-ORGANS, ON ACCOUNT OF THE DESIGNATION 
OF THOSE AS OTHER THAN THE BEST." 


Vedanta-parijata-saurabha 


“On account of the designation of those," i.e. of sense-organs, 
as different from the chief ın the passage: ‘From him arise the vital- 
breath, the mind and all the sense-organs’ (Mund. 2.1.32), “they”, 
ie. the sense-organs, are different entities called ‘sonse-organs’, but 
not particular modes of the chief, 


Vedanta -kaustubha 


Apprehending the objection, viz. in conformity with the sorip- 
tural text: ‘ “Come, let us all become a form of him." Of him alone, 
they became a form’ (Brh. 1.5 213), other sense-organs, like the 
eye and the rest, are different modes of the chief vital-breath. They 
are not separate entities and cannot, therefore, have a separate re- 
lation with the possessor of the vital-breath (viz. the individual soul), 
our purpose being served if they have a relation with the vital-breath 
alone,—the author replies here. 

“On account of the designation of those," i.e. of them “as different 
from the chief" vital-breath in the passage: ‘From him arise the vital- 
breath, the mind and all the sense-organs’ (Mund. 2.1.3), separate 
entities indeed are designated by the scriptural text: "Those pranas 


1 Q.B. 2.4.16, p. 260, Chap. 2. 

2 S, Bh, B. 

3 Vide Brh. 1.5.21 for the story. When the difforent &enge-organs were 
created by Prajdpati, death came and overcame them all, with the exception of 
the vital-breath. Thereupon, the sense-organs decided to assume the form of the 
vital-breath. 
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other than the chief, are the sense-organs’ Otherwise, the eye and the 
rest too being understood—hke apina and so on—simply by the 
phrase. ‘From him arise the vital-breath’, the separate mention: 
‘and all the sense-organs’ must be meaningless. Hence the sense- 
organs being separate entities, their relation with the possessor of the 
vital-breath or the individual soul must be depicted to be certainly 
differont from their relation with the vital-breath. 

It cannot be said also that the mund. too, which is separately 
designated, cannot be a sense-organ,—since in accordance with the 
Smrti passages, viz.. “The sense-organs of which the mind is the sixth "' 
(Gità 15.7), “The sense-organs are ten and one" (Gità 13 6), as well 
as in accordance with the scriptural text: ‘There are ten sense-organs 
m a person, the soul is the eleventh’ (Brh. 3.9 4), the mind as well is 
admitted io be a sense-organ. The separate designation of the mind, 
too, is not futile, since the mind being the leader of the sense-organs 
in conformity with the text: ‘“And of the sense-organs, I am the 
mind'" (Gita 10.22), such a separate mention has a meanmg. By 
the scriptural text: ‘“ Come let us assume all become a form of him 
alone" (Brh. 1.5.21), on the other hand, 1t is denoted simply that the 
activities of the sense-organs arc under the control of the vital-breath. 
The sensc-organs, also, being under the vital-breath, are called ' vital- 
breaths',! just as in the text; ‘All this verily, is Brahman’ (Chand. 
3.14.1), the term ‘Brahman’ has been applied to the world, it being 
under His control. 


SÜTRA 18 


“On ACCOUNT OF THE SORIPTURAL TEXT REGARDING DIFFERENCE 
AND ON ACCOUNT OF DIFFERENCE.” 


Vedanta-parijata-saurabha 


“On account of the scriptural mention of the difference” of the 
chief vital-breath from specch and the rest at the end of the section 
treating of speech, ete. thus: ‘Then, verily, they said io the breath 
in the mouth’ (Brh. 1.3.72); “and on account of the difference" of 
the sense-organs, the approhenders of sense-objects, from the best 
vital-breath, the cause of the subsistence of the body, the sense-organs 
and the rest,—they are separate entities. 


1 Prana. 2 $, Bh. 
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Vedünta-kaustubha 


Having begun thus: ‘They said to speech’ (Brh. 1.3.2), and 
having concluded the section treating of speech and the rest, destroyed 
by the demons, Serrpture goes on to declare the chief vital-breath as 
different from the sense-organs like speech, etc. in a passage in a 
different section: "Thon, verily, they said to the breath in the mouth’ 
(Brh. 1.8.7) Thero is also a great difference betwoen them, such 
as: the best vital-breath is the cause of the holding up of the body, 
the sense-orpans and so on, while the sense-organs have spoech and 
the rest for their objects, and so on Hence, the sense-organs are 
different from the chief vital-breath,—this is the sense. Thus it 
is established that the sense-organs !,—prosided over by the gods, 
connected with the individual soul, and denoted by tho term ‘senso. 
organ’,—are different from the bost vital-broath. 


Here ends the section entitled “The superintending of fire and 
the rest ” (7). 


COMPARISON 
Samkara, Bhàskara and Baladeva 


They divide this sūtra into two different sütras, thus: “Bheda. 
Sruteh" and “Vailakgandc ca". 


Adhikarans 8: The section entitled “The making 
of name and form". (Sütras 19-21) 
SUTRA 19 
"BUT THE MAKING OF NAME AND FORM (IS THE FUNCTION) OF 
HIM WHO RENDERS TRIPARTITE, ON ACOOUNT OF TEACHING." 
Vedanta-parijata-saurabha 


The evolution of names and forms too,—mentioned in the texts: 
‘That divinity thought: “Come, let me, having entered into these 


ate 


1 Pranas. 
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three deities with this living soul, evolve name and forma” ' (Chānd 
6.3.21), “Let mo make each of them tripartite” ’ (Chand. 6.3 3 2)— 
is the work of the Supreme Being alone “who renders tripartito". 
He alone who made each of the deities tripartite is the creator of names 
and forms like fire, sun and the rest. Why? Because beginning 
thus: "That divinity’ (Chind, 6.3.2), the text goes on to teach that 
the evolution (of names and forms) is due to the Supreme Deity thus: 
‘“Let me, having entered with this living soul, evolve name and 
form”? 8 (Chand. 6.3.2). 


Vedinta-kaustubha 


Thus, there being an enquiry with regard to the characteristic 
marks of the object which one should desire to enquire into (viz. 
Brahman), it has been established in the preceding chapter +, that He 
is the cause of the world. Here, on the other hand, with a view ta 
confirming it and demonstrating the cause of the world as held by us, 
it has been firmly established, after an examination of the cause 
as designated by others,5 that the ether and the rest are created by 
Brahman. Then, the author is, now, removing a doubt as to whether 
the evolution of name and form 1s due to the Supreme Brahman—a 
doubt arising from the word ‘individual soul’ in the scriptural text 
to be cited. hereafter. 

The evolution of name and form is mentioned in the Chandogya, 
under the section teaching of the Existent, in the passages: "That 
divinity thought: “Come, let me, having entered into these three 
deities with tho living soul (jivàtman), evolve name and form"' 
(Chànd. 6.3.2), '** Let me make each of them tripartite" * (Chand. 
6.3.3). The question is: Is this evolution due to the individual soul 
or to the Supreme Soni? If it be suggested: To the individual soul 
alone, as indicated by the phrase: ‘having entered with this living 
soul’ ,-— 

We reply. The word “but” is meant for disposing of the prima 
facie view. “The making of name and form,” i.e the evolution of 
name and form, can be the work “of one who renders tripartite”, 
ie. of the Supreme Soul alone, omniscient and omnipotent who made 


i$, R, Bh, Sk, B. à Op. cif. 
3 É, R, Bb, Sk, B. 4 Vide Br. 8a, 1.1.2. 
5 In the 2nd pdda of the 2nd chap. 
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each of the deities trpartite. Why? Having begun thus: “That 
divimty thought" (Chand, 6 3.2), the text goes on to designate,— 
through the use of the first person: * “Let me evolve name and form”? 
(Chand, 6.3.2),—the Lord's resolve to evolve names and forms thus: 
‘Tet mo make each of them tripartite"" (Chand. 6.3.3). "Then, for 
fulfilling this desire, having made each of the deities tripartite prior 
to the creation of the egg, having then created the egg, and having 
then oniered therein, He made names and forms. The scriptural 
text about tripartition secondarily imphes the process of making each 
element five-fold. Thus, as the Supreme Brahman alone, who rendors 
tripartite, has been designated as the creator of names and forms; and 
as the individual soul is incapable of creating names and forms, the 
evolution is due to the former alone. The motive for using the 
term ‘individual soul’ (jivátman) here will be made clear by the 
aphorism: “For (Brahman is) without form" (Br. SG. 3.2.14). 


SUTRA 20 


“FLESH AND THE REST ARE OF AN EARTHLY NATURE, IN AOOORD- 
ANOE WITH SORIPTURAL TEXT, AND THE OTHER TOO." 


Vedanta-parijata-saurabha 


That in the body there are the evolutes of fire, water and food, 
made tripartite, may be ascertained from scriptural text itself, viz. 
‘From the earth the excreta, flesh and the mind; from water urine, 
blood and the vital-breath ; from fire the bones, marrow and speech’. 


Vedanta-kaustubha 


With a view to exhibiting the worthlessness of the physical body, 
the author is demonstrating that the evolutes of the fire, water and 
earth, made tripartite, pertam to the body. 

“Flesh and the rest" should be known, “in accordance with 
scriptural text", “to be of an earthly nature", i.e. to be arising from, 
the earth, made tripartite, and of the form of rice, barley and so on 
consumed by the embodied soul. By the phrase: “and so on”, the 
excreta and the mind are to be understood. The scriptural text is 
to the effect: ‘The food which is consumed becomes three-fold. 


1 Not quoted by others. 
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That which 1s its grossest portion becomes the excreta, that which is 
the medium, the flesh; that which is the finest, the mind’ (Chand. 
651) Similarly, the three evolutes of each “of the other two also”, 
ie. of water and fire, are to be understood. The urine, blood and the 
vital-breath,—these are the evolutes of water. The bones, marrow 
and speech,—these aie the evolutes of fire. Heme, the vital-breath 
i» taken to be an evolute of water, only because 1t depends on water 
for its existence, the vital-breath being really but a special state 
of the wr itself! Likewise, the designation of the earthly nature 
of the mind is ouly meant for showiug that its well-being depends 


to the consumption of food? The evolutes of fire, too, are to be under- 
stood in a similar manner, 


SUTRA 21 


“BUT ON ACCOUNT OF SPECIALITY, (THERE IS) THAT DESIGNATION, 
THAT DESIGNATION.” 


Vedanta -parijata-saurabha 


“But” they are regarded as different is on the ground of the 
preponderance of parts 


Here ends the fourth quarter of the second chapter in tho Vedania- 
parijata-saurabha, the explanation of the Sariraka-mimémsa 
texts by the reverend Nimbarka. 


Vedanta-kaustubha 


To the objection, viz. What is the ground of distinguishing 
among the evolutes of these three clemonts, made trpartite,—the 
author replies: 

The term "but" is meant for disposing of the objection, On 
account of the preponderance of one element,’ “ihe designation”, viz. 
that this is an evolute of this, this of that and so on, is proper. 


1 Vide Br. Si. 2.4.9. 
? Vide the story of Svetaketu who failed to remember and recite the Ry-verses 


and so on when he was fasting, but remembered and answered everything when 
he ook food. Vide Chand. 6.8.7. 


3 Thus oxplains the compound “Vaisegyat” 


[s0. 2, +, 21 
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The repetition indicates the conclusion of the chapter. Hence it 
is established that there is no contradiction whatsoever among the 
serptural texts which are in concordance with regard to Brahman, 
Lord Vasudeva. 


Eere ends the section entitled “ The making, of name and 
form”? (8). 


Here ends the fourth quarter of the second chapter of the holy 
Vedünta-kaustubha, a commentary on the Süriaka-mimamesü by tho 
reverend teacher Srinivasa, dwelling under the lotus-feot of the holy 
Nimbürka, the founder aud tho teacher of the sect of the venerable 
Sanatkumara. 


Here ends the second chapter entitled “Non-contradiction”’, 


Résumé 
The fourth quarter of the second chaptor contains— 
1 21 süiras and 8 adhikaranas, according to Nimbarka; 
2, 22 sütras and 9 adhikaranas, according to Samkara; 
3. 19 sütras and 8 adhikaranas, according to Ramannja; 
4. 22 sütras and 9 adhikaranas, according to Bhaskara; 
5 19 sütras and 8 adhikaranas, according to Srikantha; 
6. 22 sütras and 15 adhikaranas, according to Baladeva. 


Samkara, Bhiskara and Baladeva divide sūtra 18 m Nimbarka’s 
commentary into two separate sütras, Rāmānuja and Srikantha 
take stitras 2 and 3 in Nímbürka's commentary as one sūtra, also 
sütras 14 and 16 as one sūtra. 


END OF VOLUME I 


VOLUME IT 


THIRD CHAPTER (Adhyaya) 


FIRST QUARTER (Pada) 


Adhikarana l1: The section entitled “Obtain- 
ing what is different fiom that” (Sütras 1-7) 


SUTRA 1 


"IN OBTAINING (A BODY) DIFFERENT FROM THAT (THX SOUL) 
HASTENS CLOSELY EMBRACED, FROM QUESTION AND DETERMINA- 
TION." 


Tho interpretation of the Brahma-siitras, entitled the Vedanta- 
parijaita-saurabha, composed by the reverend Nmmbürka. 

The object to be established (viz. Brahman) bemg definitely 
ascertained by means of concordance and non-contradiction,! now the 
means (sàdhanas) are being determined Here with a view to generat- 
ing dispassion, the author 1s, first, exhibiting the soul’s going to and 
returning from tho heaven and the rest, The mdividual soul, having 
the stated marks? and possessed of the vital-breath, discarding tho 
present body, goes to another body, as “closely embraced" indeed 
by the subtle elements. This is known “from question to determina- 
tion”, viz.: ‘Do you know how in the fifth oblation water comes to 
have the speech of man?’ (Chand. 5.3.3 3) and so on. 


THE COMMENTARY ENTITLED VUDANTA-KAUSTUBHA, COMPOSED BY 
THE REVEREND SRINIVASA. 


The object to be resorted to, an ocean of all auspicious attributes, 
free by nature from all faults and the object which one should desire 
io enquire after—being determined m the two preceding chapters, 


1 The concordance of all the scriptural texts with regard to Brahman has 
beon demonstrated in the first chapter; and the non-contradiotion m. tho doctrine 
of the causality of Brahman, im the second, 

2 Vide Br. Bù. 2 3 10 ff. 

a S, R, Bh, 8k, B. 
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now, on an enquiry into the means of attaining Him, the means are 
being designated. The first quarte: of this first chapter, which explains 
the meaning of several Vedanta texts and removes a variety of doubts, 
tries to generate a strong feeling of disgust towards mundane existence 
by demonstrating tho imperfections of tho world The second quarter 
tries to generate a yearning for Brahman by demonstrating His 
attributes. In the third quarter, discussions about the difference 
or non-difference among the meditations on Brahman, as well as the 
determmation of the combination or non-combmmation of details 
therein, are undertaken. In the fourth quarter, on the other hand, 
the doubt bemg, viz whethor the Iughest end of men 1s derived 
from knowledge or from action, it is ostablished that tho highest end 
of man arises from knowledge, while work, which i without any 
desire for fruits, is a subsidiary part of knowledge. 

To begin In accordance with the toxis: ‘Thon theso vital. 
breaths gather round him’ (Brh. 4.4.1), ‘It makes another newor...! 
form’ (Brh. 4.44) the individual soul, accompanied by the vital- 
breath, the sense-orgaus and so on, having discarded the prior body, 
obtains another body with a view to onjoying the fruits of the works 
done by itself Here a doubt arwes, viz. whethor it goes closely 
embraced by the subtle elements which are tho seeds of the future body, 
or not so embraced? If the prima facie view be: In accurdance 
with the view of the Simkhyas, vız.: “Wherever, in heaven or in hell, 
the fruits of work are undergone, there alone tho particles of elements, 
originating the body which 1s the abode for undergomg the fruits of 
works, are obtained’, the soul is accompanied by these—tho author 
states the correct conclusion. 

The individual soul “hastens”, re. goes, “closely embraced", 
i.e. surrounded indeed by the subtle elements, the substratum of the 
vital-breath and the rest and the seeds of the future body, “im obtaining 
(a body) different from that", 1 e. when entermg another body. Why? 
“On account of question and determination.” The question, to 
begin with, is contained under the knowledge of five fires,? thus: 
‘“Do you know how in the fifth oblation water comes to have the 
speech of man ?"' (Chand. 5.8.3). “Determination” means answer, 
and 1t, beginning thus: ‘ “In this fire the gods offer reverence. From 


1 “A more auspicious.” 
? Paficigm-vidyaé. Vide Chand. 8.3-6.10. 
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that offermg Soma, the king, ares "' (Chand. 5.4.2) and so on, 
establishes that water alone, offered to the heaven-world and so on, 
becomes denotable by that term thus ‘“Tn the fifth oblation water 
comes to have the speech of man’’’ (Chand 5.9.1). The sense is 
this: “The gods’, 1e. the vital-breaths which are the associates of tho 
individual soul, ‘offer’, ie. throw, ‘reverence’ to the hoaven-world, 
imagined as fire, and that 1m transformed into an immortal body, 
called ‘Soma, the king’. Those very gods offer that body to the 
fire of cloud; and that body, offered thereto, becomes rain. The very 
same gods offer that ram to the firo of carth , and that, oftered thereto, 
assumes the form of food. The very same gods offer that food to the 
fire of person; and offered thereto, that food assumes the form of 
semen. The very same gods offer that semen to the fire of woman, 
and that semen, offered thereto, becomes an embryo and obtains 
the name of a person. In this way, water comes to attam the name 
of a porson. Although acquainted with all this, the king Pravahana, 
having put to Svetaketu the questions about the goal of workers, 
asked this too thus: “Do you know how in tho fifth oblation water 
comes to have the speech of man?’ (Chand. 6.3.3). Thus asked, 
Svetaketu, approaching his father Gautama, said. ‘I have been asked 
thus by the king, I do not know its answer’. Gautama, himself not 
knowing it, approached the ling and said: 'Impart that knowledge 
tous’ Thereupon the king answered Gautama. From such question 
and answer, u 1s definitely ascertuined that the individual soul goes 
to another body as closely embraced indeed by the invisible subtle 
elements. 


SUTRA 2 


“BUT ON ACCOUNT OF (WATER) CONSISTING OF THE THREE 
(ELEMENTS), ON ACCOUNT OF PREPONDERANOE,” 


Vedanta-parijata-saurabha 


Since wator consista of the three elements in accordance with 
the sorrptural text about tripartition,! the other two are also to be 
understood here, The mention of water only, on the other hand, 
fits in on account of 1ts preponderance. 


1 Vide Chand. 8.3.3. See Br. Sa. 2.4.19-21, 
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Vedanta-kaustubha 


Apprehending the objection, viz. smee in the question. '"Do 
you know how im the fifth oblation "" (Chànd 5.33), and likewise 
in the determination (ie. answer), there 1s the mention of the term 
‘water’, 1t is known that the soul goes surrounded by water Thus 
bemg so, it cannot be said that it goes surrounded by all the subtle 
eloments,—the author says. 

The term “but” 1s meant for disposing of the objection. Since 
water consists of the three clements in accordance with the scriptural 
text: ‘“Let me make each of them tripartate”’ (Chind. 6.3.3), 
the other two also are understood, viz. food and fire, the rise of the 
body from mere water being umpossible Why, then, thore is the 
mention of water only m the question as well as in tho answer ?— 
to this the author replos. “On account of proponderance” of 
water, it alone has been mentioned. Although 1 appears that 
in the body there is the preponderance of the earth, since 16 13 observed 
to be hard, yet on account of there being the preponderance of water 
m semen and blood, the statement. “On account of preponderance” 
1$ perfectly justifiable, 

COMPARISON 
Bháskara 


Reading different, viz. " Atmakát tu...’ 


SÜTRA 3 


* AND ON ACCOUNT OF THE GOING OF THE SENSE-ORGANS."' 


Vedanta-parijata-saurabha 


And because of the scriptural declaration of the gomg of the sense- 
organs thus “He going out... all the sense-organs go out after hm” 
(Brh, 4.4.22), the soul goes, closely embraced indeed by the subtle 


elements. 
Vedànta-kaustubha 


In accordance with the scriptural text: ‘He going out the vital- 
breath goes out after him. The vital-breath going out, all the senso- 


1 Bh. B. 313, p. 152. 2 $, R, Bh, $k, B 
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organs go out after 1t’ (Brh. 44.2); m accordance with the Smrti 
passages’ ‘ "Tt draws the sensc-organs of which the mind m the sixth "" 
(Gita 157), ‘“When tho lord obtains a body and when he departs 
from 15, he goes taking them, as the wind take fragrances from their 
abodes”? (Gità 15.8), as well as on account of this gomg of the sense- 
organs like speech and the rest together with the chief (vital-breath), 
the soul goes closely embraced mdecd by the subtle elements, as 
going is not possible on the part of the sense-organs which are 
without a substratum,—thig is the sense 


SUTRA 4 


"fy IT BE OBJECTED: ON ACCOUNT OF THE SORIPTURAL MENTION 
OF THE GOING (OF SPEEOH AND THE REST) TO FIRE AND THE REST, 
—(WE REPLY:) NO, ON ACCOUNT OF METAPHORIOAL NATURE ” 


Vedanta-parijata-saurabha 


If it be objected: Because of the scriptural mention of the 
“going”, i.e. disappearance, of speech and the rest into fire and so 
onthus: ‘When the speech of this dead man goes into fire, his breath 
mto the air, his eye into the sun’ (Brh. 32131) and so on, they 
do not go with the soul,—(we reply ) "No", “on account of the 
metaphorical nature" of the text about fire and the rest, it bemg 
cited together with the text: 'His body-hairs to the mediemal herbs, 
his hairs on the head to the trees’ (Brh. 3 12 132). 


Vedünta-kaustubha 


Tfit be objected: The gomg of the sense-organs with the individual 
soul 1s not justifiable, since the text: ‘When the speech of this dead 
man goos into fire, his breath mto the air, his eye mio the sun’ 
(Brh. 3.213) mentions the "going", ie. the disappearance at the 
time of the death of the body, of the sense-organs like speech and 
the rest, into the deities like fire and so on,—(we reply: “No” 
Why? “On account of metaphorical nature". That is, the scriptural 


1 $, R, Bh, Sk, B. 2 On. cit, 
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toxt about the dissolution of speech and the rest mto fire and so 
on is only figurative, concerned with the passmg out of the presiding 
dorties, while the text: ‘The vilal-breath going out’ (Brh. 442) 
may be interpreted hterally. The metaphorical nature of the text: 
“When the speech of ths dead man’ (Brh.3 12 13) 1s known from 
the fact of its bemg cited togethor with the text: ‘His body- 
hairs to the medicinal herbs, his hairs on the head to the trees’ 
(Brb. 312.13) It is never found that the body-hairs and the rest 
of a dead man dissolve into the mediemal herbs, ete. 


SUTRA 5 


"Ty IT BE OBJECTED ON ACOOUNT OF NON-MENTLION IN THE FIRST, 
(WE REPLY") IT ALONE, ON ACCOUNT Of FITTING IN " 


Vedanta-parijata-saurabha 


Af 11 be objected: “On account of the non-montion of water 
“in the first" fire, how can ıt become a person m the fifth oblation * 
—(we reply .) “No”, since by the term ‘reverence’ “it alone" is denoted 
“on. account of the fitting in” of the introduction and the rest (on 
this view alone). 

Vedanta-kaustubha 


If it be objected: In the text’ ‘In this fire the gods offer 
reverence’ (Chand. 542) reverence is mentioned as the object to 
be offered “in ihe first" fire, but there is no mention of water, 
and hence how can water become a person in the fifth oblation; and 
how, in the absence of 1ts mention at first, can the going of the soul 
as closely embraced by the subtle elements (10. waters) be admitted 
on the ground of its consisting of the three (elements) ?— 

(We reply:) “No”. The term "for" implies the reason, ie 
because “the very same” wator, mentioned in lhe question; ‘ “Do 
you know how in the fifth oblation water comes io have the speech 
of man ?”’ (Chand. 5 3.3), is denoted by the word ‘reverence’. Why? 
“On account of fitting in”, ie. on account of the fitting in of the 
introduction and the conclusion, otherwise the question and the 


i The word ‘Ap’ (= water) 1s always plural, Hence the plural form “tah” 
has been used m the sütra, 
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answer cannot refer to the same topic. Thus, if in the beginning of 
the answer, viz. "In this fire the gods offer reverence "' (Chand 
5.4.2), given to the question, viz. ‘“Do you know how ın the fifth 
oblation water comes to have the speech of a man?” ' (Chand. 6 3 3), 
by the term ‘reverence’ ($raddhà) reverence which 1s of tho form of a 
special kind of mental mode be understood, then evidently such 
a toverence, à mere mental modo, cannot be referred to 1n. the subse- 
quent passage: ‘‘‘Thus, verily, m the fifth oblation water comes to 
have the speech of a man “°? (Chand. 5.9.1). 

Thus, there must be (on Lhis view) one land ot question, another 
kind of beginmng of answer, and another kind of answer. Moreover, 
it in impossible for reverence, which iy of the form of a mental mode, 
to be an object that may be offered; aud it is also impossible for the 
moon, rain and the rest to have a mental mode as thew material 
cause. In the text: ‘Water indeed produces faith m him for holy 
works’, water is declared to be the cause of reverence and reverence 
is declared ta he its effect. Accordingly, the ward ‘revarence’ shauld 
be known to imply water metaphorically.1 Tho application of the 
word 'reveronce' to water is found 1m Scripture itself. Compare the 
passage: ‘Reverence, verily, is water Begmning with reverence 
alone he performs a sacrifice’ (Tart. Sam, 1.6.8.12). The moon 
too 1s declared by Sorrpture to have reverence for its material cause 
i the passage: ‘“(The gods) offer reverence. From that offering 
Soma, the king, arises " ` (Chand. 5.4.2). 


SÜTRA 6 


` Ir IT BA OBJECTED THAT ON ACCOUNT OF NOT BEING MENTIONED, 
(WE REPLY‘) NO, ON ACOOUNT OF THOSE WHO PERFORM SAORITIOES 
AND THE REST BEING KNOWN," 


Vedanta-parijita-saurabha 


If it be objected that it cannot be said that the individual soul 
goes, closely embraced by the subtle elements, because there is no 


1 That 38, the cause and the effect being non-different, the effect (reverence) 
may stand for the cause (water). 
2 P, 81, hnes 23.24, vol 1. 
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mention of the individual soul as there 1s of water and the rest,— 
(we reply: “no”. Havmg estabhshed that those who perform 
sacrifices attain the world of the moon through the path of smoke, 
thus: ‘Those who worship through sacrifice, charitable deeds and 
alms-giving,—they pass into the smoke’ (Chand. 5.10 31), the text 
goes on to establish them alone by the word ‘Soma’, thus ‘This is 
Soma, the king’ (Chand. 510.42). As pious workers are referred to 
in the passage. ‘Soma, the king, arises" (Chünd, 51 2), tho above 
objection has no force. 


Vedanta-kaustubha 


If it be objected: water may bo denoted by the term ‘person’ in 
the fifth oblation through the successive order of reverence, maon, 
rain and so on. Other two clements, too, may be understood on 
account of water consisting of the three elements. But it cannot be 
said that the mdividual soul goes, closely embraced by the clements 
like water and soon. Why? Bocause in this text there is no mention 
of the individual soul as there is of water and the rost,— 

We reply: “No”. Why? “On account of thoso who perform 
sacrifices and the rest bemg known.” Having established that those 
who perform sacrifices and so on attain the world of the moon through 
the path of smoke thus: ‘Those who worship through sacrifices, 
charitable deeds and alms-giving—they pass into the flame’ (Chand. 
5.10.8), the text goes on to denote them alone (viz. those who 
perform sacrifices, etc.) by the word ‘Soma, the king’, thus ‘This is 
Soma, the king’ (Chand 5.10.4). This being so, in the text under 
discussion too, viz. ‘In this fire the gods offer reverence. From that 
offering Soma, the kmg, arises’ (Chand. 5.4.2), those who perform 
sacrifices and the rest arc referred to by the words ‘Soma, the king’. 
So there is indeed the mention of the mdividual soul. The sense 1s 
that it goes, closely embraced by the subtle elements like water and 
the rest. There is no fault whatsoever here, 


1 É, R, Bh, B. 


2 Correct quotation: "Esa Soma rüj&". Vide Chand. 5 10.4, p. 261; 8, R, 
Bh, Sk, B, 
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SUTRA 7 


“OR (THAT DESIGNATION IS) METAPHORICAL, ON ACCOUNT OP 
BEING NOT ACQUAINTED WITH THE SOUL, FOR THIS (SCRIPTURE) 
SHOWS. 


Vedàanta-pàrijáta-saurabha 


The more workers “being not aequaimnted with the soul”, stand 
m a subordinate relation to the gods, and hence the designation of 
those who perform sacrifices und tho rest as edible, viz. ‘That 
is the food of the gods. The gods eat that’ (Chand 5104) 1s 
“metaphorical”, ın accordance with the scriptural text: ‘He 15 hke 
a beast of the gods’ (Brh. 1.4.10 2). 


Vedanta-kaustubha 


To the objection, viz. The gomg of the souls, which perform 
sacrifices and the rest, to the world of the moon for undergoing the 
fruits of works appears to be inconsistent, because in the text ‘That 
is the food of the gods. The gods eat that’ (Chand. 5.10.4), Soma 
is mentioned as the food of the gods. Henco it cannot be said 
that the text: ‘Soma, the king, arises’ (Chand, 5.4.2) refers to the 
souls which perform sacrifices and the rest, it being impossible for the 
souls to be food,—the author replies: 

The term “Or” ıs meant for disposing of the objection Since 
those who perform sacrifices and the rest are only mmplements of 
enjoyment,—lke sons, servants and so on,—to the gods, the statement 
that they are food is “metaphorical”, ie figurative, but not literal, 
in conformity with the denial of chewing (i.e. actual eating) on the 
part of the gods in the passage: "The gods, verily, do not eat, do not 
drink, (but) are satisfied by seeing that very nectar’ (Brh 1.4.10). 

If ıt be objected It is unreasonable to hold thai one who has 
become a pod (viz. Soma) too 1s the implement of another's enjoyment, 
like sons, servants and the rest,—(We reply.) no, “on account of 
bemg not acquainted. with the soul". Even then, 1t is indeed reason- 
able to hold that the mere workers “on account of not bemg acquainted 
with the soul”, are the implements of the enjoyment of those who are 
possessed of knowledge. 


1 &, R, Bh, Sk, B, 2 Op. eil. 
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With a view to dispolling the notion that the view ostablished 
by hum ıs basod only on what is seen,! the author says. “For this 
(Scripture) shows ". The scrrptural text. ‘He is like a beast of the 
gods’ {Brh 1.410) “shows” that the individual soul, because of 
bemg not acquainted with the Atman, 1s an implement of the 
onjoyment of gods 


Here ends the section entitled “Obtammg what 1s different from 
that,” (1). 


COMPARISON 
Bhaskara 


Reading shghtly different, viz he substitutes “Ca” for "Và"? 


Adhikarana 2: The section ontitled “The 
passing away of works". (Sütras 8-11) 


SUTRA 8 


“ON THE PASSING AWAY OF WORKS, (THE SOUL RE-DESCENDS AS) 
POSSESSED OF THE REMNANTS OF RESULTS, ON ACOOUNT OF WHAT 
IS SEEN (I.E. SORIPTURE) AND SMRTI, AS (IT) HAD COME AND NOT 
THUS." 

Vedanta-parijata-saurabha 


On the decay of the works, productive of fruits in the next world, 
the soul, possessed of the works, productive of fruits in this world, 
re-descends “ag (it bad) come and not thus”, in accordance with 
the seriptural text: ‘Honce those who are of a pleasant conduct here, 
the prospect is indeed that they will attain a pleasant birth’ (Chand. 
5.10.7 3), and in accordance with the Smrti passage: ‘Men of (different) 
castos and stages of life, who are devoted to their own works, having 
departed and having undergone the fruits of works, attam, through 
the remnant of that, births in distinguished castes and families, 


1 Vide tho objection above that the soul 18 never seen to bo food. 
? Bh. B. 3.1.7, p, 154. 
8 §, R, Bh, Sk, B. 
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endowed with beauty, longevity, scriptural knowledge, wealth, 
huppmess and intelugence’ (G D.S 11.2.9 1). 


Vedanta-kaustubha 


Thus it has been established that the workers, while ascending, 
are closely embraced by wator and the rest Now, if all Karmas 
be exhausted by enjoyment there, the souls cannot evidently attam 
again various kinds of bodies,—it is bomg established now that 
while descendmg, they are possossed of the remnants ol the 
consequences of their acts 

In the text ‘Havme dwelt there as long us there is a remnant 
(of their good works) (Sampita), then they return agam by the way 
they came’ (Chand. 510.5) and so on, the descent of those who 
are in heaven is recorded. Here a doubt arises, viz whether the 
soul, which 1s in heaven, re-descends without any remnants of the 
results of rts acts, or as possessed of the remnants of results. The 
prima facie view 1s as follows The word “Sampita” means whereby 
one falls down,? ie work Hence iu accordance with the text. 
‘Having dwelt as long as there is sampdia’ (Chand. 5.105), the 
soul enjoys all the fruits of its works, This being so, after enjoying all 
works, the soul re-descends without any remnants of the results of 
ity acts. 

With regard to it, wo reply. “On the passing away", ie. on the 
decay, through enjoyment, “of works”, ie only of works like sacrifices 
and the iest, performed with the attammont of heaven in view, the 
individual soul, "possessed of the remnants of consequences", re- 
descends “as (1t had) come”, 1e. as 10 had gone, or in tho way of its 
ascent, "and not thus", ie in a different way. By the scripture 
text. ‘As long as thore is sampáta' (Chünd, 5.10.5) and so on, tho 
group of works, the cause of the attainmeut of heaven, 1s denoted. 
By the term “remnants of results” ("anujaya") the works, other 
than the above and the causes of the attainment of the body and 
the rest, are understood. The sense is that one, who 1s possessed of 
these remnants of results, ro-descends by the way of iis ascent, the 
ordei of which is: smoke. night, the other (viz, the dark) fortnight, 


— ri ir e e aea 


1 P. 15, hnes 18-20. Slight variations are tound, 
8, R, Bh. 
? Sampateti anena sampatah, 
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the six months of the northorn progress of the sun, the world of fathers, 
the ether and the moon! 1e. through the order: the moon, the ether, 
the air, smoke, mist, cloud and rain? Why? “On account of what is 
seen and Smrii.” ‘What is seen’ means Scripture, and it declares 
tho descent of the soul as possessed of the remnants of its works 
thus: “Then those who are of a pleasant conduct here,—the 
prospect m indeed that they will attain a pleasant birth, the birth 
of a Brihmana, or the birth of Ksatriya, or the birth of a Vaisya 
Now, who are of a stinking conduct here,—the prospect is indeed that 
they will attain a stmkmg birth, the birth of a dog, or the birth of 
a pig, or the birth of a Candála'3 (Chànd. 510.7). The sense is: 
‘Those who are of a pleasant conduct’, ie. those who perform good 
deeds, when ro-descended here from heaven, attain the births of a 
Brühmana aud the rest But ‘those who are of a stinking conduct’, 
1 e, those who perform contemptible deeds, having returned hero from 
hell, attain the births of dogs, pigs, and the rost Smrti too declares 
the descent of the soul as possessed of the remnants of its works 
thus: ‘Men of (difforont) castes and stages of hfe, who are devoted 
to them own works, having departed and having undergone the fruits 
of works, attam, through the remnant of these, births in distingished 
castes and families, endowed with beauty, longevity, scriptural 
knowledge, wealth, happiness and intelligence’ (G.D.S. 11 29). 


COMPARISON 


Bhaskara 
Reading slightly different, viz. he leaves out the "Ca ".4 


Baladeva 


He divides this süitra mto two separate sütras,—thus: “Krta’tyaye 
. " and “Yathetam...ca’? 8 


* Vide Chand. 5,10.3-4. This is, the order of ascent. 

2 Vide Chand, 5,10.5-6. That is, the order of descent is partly gmilar 
(^ Yathetam") to that of ascent, and partly dissimilar (“anevam”)1o1t. The two 
journeys are alike, as in both cages the soul passes through the moon, the ether 
and smoke; but different, as the descending soul passes through the aw and does 
not pass through the world of fathers and the rest of the stages of ascent. Vide 
also Brh. 6 2.16—exactly similar account given. 

8 An outcaste, born of a Brahmana mother and a Sidra father. 

4 Bh. B 3.1.8, p. 154. 5 Q.B 3.1.8. 
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SÜTRA 9 


“Tp rr BE OBJEOTED ON ACCOUNT OF CONDUCT, (WE REPLY.) 
No, (THE TEXT IS) MBANT TO CONNOTE THAT (VIZ WORK) META- 
PHORIOALLY, SO KARSNAJINI THINKS." 


Vedanta-parijata-saurabha 


lf it be objected that 1n the phrase’ “of a pleasant conduct "' 
(ramaniya-caranà) (Chand, 6 10 7), the word ‘carana’ means conduct. 
Our purpose being served therefrom alone, the descent of the soul 
as possessed of the remnants of its works 1s not possible, —(We reply ) 
“No”, since the text about ‘Carana’ “is meant to connote” work, 
“go Karsnajini” thinks 


Vedanta-kaustubha 


If 1t be objected If in the text. ‘Those who are of a pleasant 
conduct attain a pleasant birth. Those who are of a stmking conduct 
attam a stinking birth’ (Chand. 5.10.7), the word ‘Carana’ means 
good and bad deeds, then alone we can assert that the soul descends 
as possessed of the remnants of its work for attainmg good and bad 
births: but that is not the case. Why? “On account of conduct,” 
1e on account of behaviour. As the attammont of good and bad 
births, 1s mentioned here the word ‘Carana’ does not mean work, 
but only conduct; and this latter has boen designated in the Veda 
by the word ‘good conduct’ as different indeed from work thus: 
"Those works which are irreproachable are to be practised and not 
others Those that are our good should be revered by you and not 
others’ (Tait 111).  Henee io say that the soul re-desvends as 
possessed of the remnants of its works is inconsistont,— 

(We reply:) “No”, since the teacher "Kürsnàjmi" thinks that 
the senpiural text about ‘carana’, is “meant to connote” work 
“metaphorically”, as in the absence of good and bad deeds, the 
attainment of good and bad births from mere conduct is impossible. 


COMPARISON 
Samkara and Bhüskara 
Reading different, viz. omit "tad" 1 


1 $,B. 3.1.9, p. 691, Bh B. 3.1.9, p 155. 
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SUTRA 10 


"ly If BE OBJECTED THAT (THERE IS) FUTILITY, (Wh REPLY) 
NO, BECAUSE OF THE DEPENDENOCR ON THAT ” 


Vedanta -parijata-saurabha 


lf it be objected that m that oase there may be “futility of 


conduct,—(we reply ) “no”, “because of the dependence” of works 
on conduct. 
Vedanta-kaustubha 


If 1 be objected that there may be “futility” of conduct called 
‘carana’, if it be adimitted that the scriptural text about ‘carana’ 
18 meant for connoting work,—(we reply’) "no", “because of the 
dependence" of good and bad works on good and bad conduct, the 
former being accomphshable by the latter, in accordance with the 
Smrti passage’ ‘The Verdas do not purify one who is devoid of good 
conduct’ (V. Sm. 6.3 4). 


SUTRA 11 


“ BUT (THE WORD ‘CARANA’ MEANS) NOTHING BUT GOOD AND BAD 
WORKS, 80 BADARI (THINKS)." 


Vedanta -parijata-saurabha 


“Good and bad works” aie denoted by the word ‘carana’, "so 

Badari” (holds). 
Vedanta-kaustubha 

In the phrase: ‘of a pleasant conduct’ (ramaniya-onran&) the 
word ‘carana’ moans good deed; and m the phrase ‘of a stinking 
conduct’ (kapüya-oaran&), the word 'carana' means bad deed. Thus 
by the term ‘carana’ good and bad deeds are denoted. The separate 
designation has a meaning in accordance with the maxim of a 
Brühmana-mondicant,?— but this", the teacher “Badari” holds 


t P, 197, line 7. 
S, R, Bh. 

2 Lo, the Brütrnana-parivr&jaka-nyàya, which 18 the same as the Brahmana- 
Vasistha-nyaya and the Go-balivarda-nyaéya. When it is said; ‘The Brühmapas 
should be fed, the mendicants as well’, the sepatate mention of the latter, who are 
really included in the former, merely emphasizes ther position as a special 
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Hence it is established that the soul re-descends as possessed of the 
remnants of 1ts works 


Here ends the section entitled “The passmg away of works” (2) 


COMPARISON 
Bhaskara 
Reading slightly difforent, viz. he omits the word “ita ".1 


Adhikarana 3: The section entitled “Those who 
do not perform sacrifices and the rest". (Sütras 
12-21) 
PRIMA FACIE VIEW (Sütras 12-16) 
SUTRA 12 


“AND (THE ASOENT) OF EVEN THOSE WHO DO NOT PERFORM 
SAORIFIOES AND THE RUST IS DEOLARED BY SORIPTURN.”’ 


Vedanta-parijata-saurabha 

The gomg of those who do not perform sacrifices and the rest is 
being considered. Here, first, the prima facie view is as follows: 
The going of even the wicked, who are attached to what is prohibited 
and averse to what is enjoined, ‘‘is declared im Scripture” thus 
‘Whoever, verily, depart from this world,—they all go to the moon’ 
(Kaus. 1 22), 

Vedanta-kaustubha 

Thus, the ascent of those, who perform sacrifices, works of public 
utility and so on, io the moon and their descent therefrom have beon 
considered. Now tho question is beg considered, viz. whether those 
also who do not perform sacrifices and the rest go to the region of 
the moon or not, 


part of the general body. (Vide L.N., p. 28, Part 1.) In ihe same way, hero 
though ‘carana’ (= good and bad work) 1s really included under the goneral 
term ‘karma’ (= work), yet the former is sometimes spoken of separately to 
brmg it out specially. 

1 Bh. B. 3.1.11, p. 158. 

3 Á, R, Bh, Sk, B. 


pst. 3. 1, 13. 
490 VEDANTA PĀRIJĀTA-SAURABHA ADE. 3.] 


On the doubt, viz. whether those who do not perform sacrifices 
and the rest, too, go io the region of tho moon or not,—the prima 
fac view is as follows. The word "anmtha" (m the sūtra) means 
torbidden decds, and the word “Adi”? moans the giving up of what 
1s enjoined. The going of even those who perform what 13 forbidden 
and give up what is enjomed “is declared" by a Kausitaki-text, viz. 
‘Whoever, verily, depart fiom this warld,—they all go to the region 
of the moon’ (Kaus. 1 2). 


PRIMA FACIE VIEW (continued) 
SUTRA 13 


"Bur (THERE ARE) ASCENT AND DESCENT OF OILERS, HAVING 
EXPERIENCED (THD CONSEQUENCHS OF THEIR AVIL DWEDS) IN THE 
ABODE OF YAMA, SUOH A GOING BEING DECLARED,” 


Vedanta-parijita-saurabha 


“There are ascent to and descent from" tho orb of the moon on 
the part of those who do not perform sacrifices and the rest, after 
they have experienced suffermgs in the abode of Yama, “such a 
going being declared" in texts like: ‘“ He comes under my sway 
again and again" (Katha. 2.61), ‘The son of Vivasvat, the meeting 
of place 2 of men’ (Rg. 10.14 18) and so on. 


Vedánta-kaustubha 


To the objection, viz. If both the pious and the impious go to 
the moon, then Scripture, concerned with injunctions and prohibitions, 
must be futile,—(the prima facie objector) replies: 

The term “but” 1s meant for disposing of tho above objection. 
That is, the pious as well as the impious do not go to the moon, and 
hence ihe two kinds of scriptural texis are not futile by any means 
Then what 1s the difference between these two cases ?—We reply: 
"On account of such a going being declared", 1.e. because the going 


1 $, R, Bh, B. 
2 Correct reading translated, viz "samgama" and not “samyamana”. 
3 P. 270, hne 9, 

8, R, Bh, Sk. 
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of the latter to the abode of Yama 1s declared by texts like: ‘The 
passage from this world into another is not manifest to him who is 
childish, careless, deluded with the delusion of wealth. Thinking, ‘This 
is the world, there is no other’, he comes under my sway again and 
agam’ (Katha. 2.6), "The son of Vivasvat, the meeting-place of 
men,! Yama the king’ (Rg. V. 1014.1) and so on. “There are 
ascent io and descent from” the region of the moon on the part of 
those who do not perform sacrifices and the rost, after thoy have 
experienced suffermgs “in the abode of Yama” in accordance with 
thew own respective works. The sense is that the impious, having 
undergone various suffenings, and having then ascended to the world 
of moon, re-descend 


COMPARISON 
Samkara, Srikantha and Baladeva 


This 18 sūtra 13 in the commentaries of the first two, but sūtra 14 
m the commentary of the last. According to them, it does not con- 
tinue the prima facie view, but lays down the correct conclusion 
against the preceding prima facie sütia, thus: “But there are ascent 
(to the world) and. descont (to hell) of others, after having experionced 
m the abode of Yama, such a course being declared”. That 18, 16 1s 
not a fact that those who do not perform sacrifices and the rest too 
go to the moon. They do not do so. But they descend to the hell, 
experience the consequences of ther evil deeds there, and then ascend 
to the earth once more ? 

The hteral interpretation of the following three stitras is the samo, 
but while Nimbürka takes them to be stating the prima facie view, 
they tako them to be giviug the correct conclusion. Thus, while 
according to Nimbáürka, Rümünuje and Bhüskara four sütras state 
the prima facie view, according to Samkara, Srikantha and Baladeva, 
only one. 


1 See fuotnote 2, p. 492 
2 $ B. 3.118, p. 694; Sk B. 3.113, p. 208, Part 9; G.B. 3.1.14, pp. 22-23, 
Chap. 3. 
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PRIMA FACIE VIEW (continued) 
SÜTRA 14 


* AND SMRTI TEXTS DECLARE.” 


Vedünta-párijata-saurabha 


Parüéara and the rest declare that they (viz. the impious) are 
under ihe sway of Yama 


Vedànta-kaustubha 


Parisara and others declare that all are under the sway of Yama 


thus: ‘And all those, veuly, come under the sway of Yama, reverond 
gir P (V.P. 3.7.5 1) 


SÜTRA 15 


“MOREOVER SEVEN.” 


Vedanta-parijata-saurabha 


Smrti texts declare also that there are seven hells, begmnmg 
with the Raurava. 


Vedànta-kaustubha 


And “moreover” Smrti texts declare that there are seven hells,— 
beginning with Raurava and the rest,—as the places to be approached 
by the smners. 


COMPARISON 
Samkara and Srikantha 
They add a “ca” thus: “Api ca sapta” 2 


1 p.372, 
2 S.D. 3.1.15, p. 695. Sk. B. 3.1 15, p 208, Part 9. 
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PRIMA FACIE VIEW (concluded) 
SUTRA 16 


“ON ACCOUNT OF HIS ACTIVITY EVEN THERE, (THERE IS) NO 
CONTRADICTION " 


Vedanta-parijata-saurabha 


“On account of the activity” of Yama alone even in the Raurava 
and the rest, duo to the fact that Citragupta and the like, the prosiding 
lords, are under the control of Yama,—to hold that there are other 
lords too involves “no contradiction ”, 


Vedanta-kaustubha 


To the objection, viz Smrti texts declare that m Raurava and the 
rest there are other presiding lords like Citragupta and the rest. 
Hence to say that all come under the sway of Yama seems to be 
inconsistent,—(the prima facie objector) replies: 

“On account of his activity,” 1.e. on account of Yama’s activity”, 
“even there too", i.e, in Raurava and the rest too, Citragupta and the 
rest are under the control of Yama; and heneo there is “no 
contradiction". 


CORRECT CONCLUSION (Sütras 17-20) 
SÜTRA 17 


“ BUT (THE PATHS) OF KNOWLEDGE AND WORK THUS, ON ACCOUNT 
OF BEING THE SUBJECTS OF DISCUSSION.” 


Vedanta-parijata-saurabha 


Now the correct conclusion: 

Scripture shows the non-descent of those who do not perform 
sacrifices and the rest, under the knowledge of the five fires! thus: 
‘Now through neither of these two paths these small many-times 
returning creatures are born. `‘ Be born and die ",—thus 1s this third 
place. Thoreby this world 1s not filled wp’ (Ch&nd. 5.10.8 2). 

By the phraso: ‘of the two paths’, knowledge and work are 
designated, these two "being the subjects under discussion". In the 


1 See pp. 809-10 of the book. 2 $, R, Bh, SK, B. 
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text: ‘So those who know this’ (Chand 610.1), the path of gods, 
and in the text: ‘Sacrifices, works of public utility, alms-giving’ 
(Chand. 5.10.3), the paths of fatheis are mentioned Those who do 
not go through either of these two, are these bemps who enjoy a thnd 


place. The smners never go to the moon—this is the sense of ihe 
text. 


Vedinta-kaustubha 


Now the author states the right conclusion. 


The term “but” 1s meant for disposing of the prima facie view. 
The going to the region of the moon does not fit in on the part of 
those who do not perform sacrifices and the rest, sinco under the 
knowledge of five fires, viz 1n the passage: ‘Now through nonhe! 
of theso two paths these small, many-times reburning creatures are 
born. “Be born and die ”’,—thus 1s this third place Thereby this 
world is not filled up’ (Chind. 510 8), Seripture declares the non- 
descent of those who do not perform sacrifices and tho rest. By the 
phrase: ‘of these iwo paths’, knowledge and work are designated. 
This very thing the author of the aphorisms states: “Of knowledye 
and work thus”. The word meanmg'isimplied. Why? On account 
of these tiwo “being the subjects under discussion", ie. the words 
‘these two’ in the text: ‘of these two’ denote what has beon referred 
to before as the topic. The sinners do not become entitled to exther of 
these two ‘paths’, ie. the path of knowledge and the path of work, 
ot the path of gods and the path of fathers. The resultant meaning 
is ag follows: Having stated: ‘So those who know this, and those 
who in the forest worship through faith and austerity’ (Chand. 
5.10.1), the text goes on to show the true path of gods, the path 
concerned with knowledge, in the text: ‘They pass mto hght, from 
light to day’ (Chand. 5.10.1) and soon. And having stated: ‘Now, 
those who in the village worship through sacrifices, works of public 
wility and alms-giving’ (Chand. 5.10.8), the text goes on to show 
the path of gods, concerned with meritorious works. Those who do 
not go through either of these two, are those beings who enjoy 
a third place. The scriptural text: ‘Whoever, verily, depart from. 
this world,—they will go to the moon’ (Kaus. 1.2) too refers to the 
journey of those who perform sacrifices and the rest, 
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COMPARISON 
Samkara, Srikantha and Baladeva 


They reach the same conclusion as Nimbürka does, viz. that the 
«mmers do not go to the world of moon, Only while they defimtely 
say that the smnors go to hell, Nimbürka says that they go to a 
‘third place’ and leaves the question there. 


CORRECT CONCLUSION (continued) 
SUTRA 18 


“(THERE IS) NO (NEED FOR THE FIFTH OBLATION) IN THE THIRD 
(PLACE), BECAUSA OF OBSERVATION THUS." 


Vedanta-parijata-saurabha 


“Tn the third” place, there is no need for the fifth oblation even 
for the origmation of the bodies of those who do not perform sacrifices 
and so on, “because it is observed" in the passage: '''Be born"' 
(Chand. 6 10 81) that their bodies onginate even without the fifth 
oblation which comes ın the order of 1everence and so on 


Vedanta-kaustubha 


It may be objected: The text: “In the fifth oblation water comes 
to have the speech of a man” (Chànd 59.1) declares that the soul 
depends on the fifth oblation for obtainmg a body. And before this 
oblation, the soul attams the moon. Hence it must be admitted 
that even those who do not perform sacrifices and the rest ascend to 
and descend from the moon, m order that they may obtam bodies. 
To this the author rephes here. 

The path beginning with lgbt belongs to those who are desirous 
of salvation; the path called the path of father belongs to those who 
perform sacrifices and the rest. A third place as distinguished from 
these two is denoted by the term ‘place’. In accordance with Scripture, 
m the third path of those who do not perform sacrifices and the rest, 
there is no need for the fifth oblation in order that the soul may obtain 


1 É, R, Bh, SK, B. 
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a body. Why? “Because this i» observed, 1 e. bocause rt 18 found m 
the text: ‘‘‘Be born and dw ",—thus 18 this third place” (Cli, 
5.108) that bodies are attained—even mdependently of the filth 
oblation—by those who have entered into the third place. ‘The sense 
is that those who perform sacrifices and the rest attaim bodies in this 
world through the successive order, beginning with reverence, moon 
and go on; and in the case of their attaining bodies, thoro is a restriction 
with regard to number, viz “In the fifth oblation water comes to have 
the speech of man” (Chand. 5.9.1) But in the case of thoso who do 
not perform sacrifices and so on, bodies are generated from water, 
intermixed with other elements, even without any restriction with 
regard to tho number of oblations,—and not from water which 
comes m the order of reverence and tho rest. By the text: “Tn the 
fifth oblation water comes to have the speech of a man" (Chand 5.9.1), 
it 15 proved simply that in the fifth oblation water comes to be denotable 
by the word ‘man’, but ıt 1s not donied that it cannot come to have 
the spoech of a man in any other way. Thore m also the absence 
of any limitation of the kind: ‘In the fifth oblation alone water comes 
to have the speech of a man’ 


CORRECT CONCLUSION (continuod) 
SUTRA 19 


“AND MOREOVER (THIS IS) DECLARED BY SMRTI IN ORDINARY 
LIED.” 
Vedanta-parijata-saurabha 


It is "declared by Smrti" ın the passage “He was born from fire 
for the destruction of Drona, so 16 has beon heard by us", and so on, 
that the bodies of even those who performed sacrifices and the 
rest, ike Dhretadyumna and so on, originated even without the 
fifth oblation. 


Vedanta-kaustubha 


In the Mahà-bhárata and the rest rt is mentioned that the bodies 
of even pions workers, like Dhrgtadyumna and so on, origmatod 
independently of the fifth oblation. It 1s declared by Smrti too: 
“There arose, from that fire, a god-like prince" (Mahi. 1.63936 1), 


1 P. 232, hne 24, vol. 1. 


(sd. 3. 1. 20-21, 
ADH. 3.] VEDANTA-KAUSTUBHA 497 


“From the centre of the altar thore arose too a princess of the Pificilas, 
well-boloved by her husband, beautiful to look at, with wide, deep 
black eyes” (Maha 1.6398 1) and so on. 


CORRECT CONCLUSION (continued) 
SÜTRA 20 


“AND ON ACCOUNT OF OBSERVATION.” 


Vedanta-parijata-saurabha 


It 1s found that among the four kinds of bemgs the moisture-born 
and the plant-boru origmate even without the union of the male and 
the female, so there 18 no necd of the fifth oblation 1n all cases 


Vedanta-kaustubha 


It is directly observed that among the four kinds: womb-born, 
egg-born, moisture-born and plant-born, the moisture-born and the 
plant-born originate even without the union between the male and 
the female, so there is no necd of the fifth oblation for the origination 
of the body m the casc of sinners. 


CORRECT CONCLUSION (end) 
SÜTRA 21 


“(THERE IS) INOLUSION OF THE MOISTURE-BORN BY THE THIRD 
TERM." 
Vedanta-parijata-saurabha 
In the text: “The egg-born, the soul-born, the plant-born” 
(Chünd. 6.3.12) third term includes the moisture-born as well. Hence 
there is no setting aside of four classes. 


Vedanta-kaustubha 


To the objection: The scryptural text: “Of these beings, verily, 
there are only three orgs, the egg-born, the soul-born, the plant- 


1 Op. ou., line 29 2 É, R, Bh, SK, B. 
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born" (Ch&nd. 6.3.1) does not mention the moisture-born Hence 
there cannot be four kinds of beings—the author replies: 

The term ‘plant-born’, mentioned m the above text and “third” in 
order of reading: “The egg-born, the soul-born, the plant-born" 
“includes the moisture-born", 1e. the heat-born. Literally, the 
plant-born (udbhijja) are those which are born by bursting through 
the carth and water, i.e. trees and the rost; as well as hce and the 
like. Hence there are four kindy of beings. Thus it is established 
that those who do not perform sacrifices and the rest never ascend 
to the moon. 


Here ends the section entitled “Thoso who do not perform 
sacrifices and the rest " (3). 


Adhikarana 4: The section ontitlod “Altain- 
ing the nature of that". (Sūtra 22) 


SÜTRA 22 


“(THERE IS) ATTAINING THE NATURE OF THAT,! ON ACOOUNT OV 
FITTING IN.” 


Vedianta-parijata-saurabha 

The process of descent is being considered. 

The question is as to whether m the text: “Then, by the very path 
they came they return again, just as they came, to the ether, from 
the ether to the air. After having become the air he becomes smoke ; 
after having become smoke he becomes must, after having become 
mist he becomes cloud; after having become cloud, he rains down” 
(Chand. 5,.10.5-6 2), it is said that the soul actually becomes the ether 
and the rest, just as it becomes a god and so on, or merely becomes 
similar to the ether and so on. If it be suggested that it actually 


becomes the ether and the rest,—we reply: It becomes simular to 
them. Why? Because that alone fits in. 


1 The C 8.8. ed. (p. 49) reads "sübhüvya ...” mstead of “ avibhavya 
2 8, R, Bh, SK, B. 
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Vedanta-kaustubha 


It has been pointed out above that those who perform sacrifices 
and the rest attam the world of the moon, being closely embraced 
by the subtle elemenis, and after having undergone the fruts of 
their works there re-descend with the remnants of the results of their 
works, just as they had come and not thus. Now, the process of that 
descent 1s being considered. 

On the doubt whether the scriptural text about descent, viz.. 
“Then, by the very path they camo they return again, just as 
they came, to the ether, from the ether to the air. After having 
hecome the air he becomes smoke, after having become smoke he 
becomes mist, after having become mist he becomes cloud, after 
having become cloud ho rams down" (Chind. 5.10.5-6), implies that 
the descending souls, possessed of the remnants of the results of their 
works, become the ether and the rest, just as they become gods, men 
and so on; or that they only become similar to the ether and the 
rest,—the prima facie view 1s. It 1s 1mpliod that they become the ether 
and the rest, just as they become the moon, there being no distinction 
between the two cases. 

With regard to it, we reply: There is “attaining the nature of 
that”, ie. the above text means that the descending souls, possessed 
of the remnants of their works, become similar to the ether and the 
rest. Why? “On account of fitting in," 1e because the only reason- 
able conclusion is that thoy become similar to the ether and the rest, 
due to their contact with them. Thus, in ordinary life, milk can 
become curd, since when there 1s milk, there ıs no curd But the 
descending soul, possessed of the remnants of its works, cannot 
properly become the ether and the rost which are already existent, it 
being impossible for one thmg to become another. The fact that it 
becomes a body, viz. the moon, for enjoying the fruits of its own 
meritorious works, stands to reason; but its becoming the ether and so 
on does not fit in, there being no question of enjoyment at that time. 
Hence the abovesoriptural text refers to its similarity with the ethor and 
so on. Thus it is established that the soul becomes similar to them. 


Here ends the section entitled “Attaming the nature of 
that” (4). 


[50. 3. 1. 23, 
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COMPARISON 
Samkara 
He reads “sibhivya . . ." mstead of “svibhivya 2.74 


Adhbikarana 5: The section entitled “In a not 
very long time” (Sūtra 23) 


SÜTRA 23 


“IN A NOT VERY LONG TIME, ON ACCOUNT OF SPECIFICATION " 


Vedànta-parijáta-saurabha 


The soul remains similar to the objects beginning, with the ether 
and ending with rain only for a short time, and then having entered 
the earth, il attams the state of rice and the rest, in wccordance with 
the specific statement, viz. ‘‘ Thence, truly, it 1s difficult to escape” 
(Chand 5.10.62). This text implying that it is more difficult for the 
soul to emerge out of its states of rice and the rest makes 1t clear that 
16 remams in the previous state only for a short time. 


Vedanta-kaustubha 


Now the duration of the soul's state of similarity to the ether 
and the rest is being considered. 

The doubt is as to whether on attaming the ether, the air, smoke, 
cloud and ram, the soul, possessed of the remnants of is works, 
remains similar to them for a long time, or for a short time. On the 
suggestion: There 1s no evidence that ıt remains similar to them for a 
short time only; so we may reasonably conclude that the soul remains 
similar to them for a long time,— 

We reply: “In a not very long tame". Thats, the soul, possessod 
of the remnants of its works, remains similar to the ether and the reat 
only for a short time, and then after becoming similar to ram, it 
enters the earth. Why? “On account of specification,” Le. because 
after entering the earth, the soul bocomes rice and so on, and the text 


1 Š, B, 3.1.22, p. 698. 2 $, R, Bh, $K, B 
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makes a specific statement with regard to its emergence therefrom 
thus: “Hence, truly, it 1s difficult to escape” (Chand. 5 10 6), the 
sense being that ‘thence’ or from the state of rice and the rest, the 
emergence is more difficult, 1e cannot be effected m a short time. 
This imphes that tho soul emerges from the states of the ether and 
the rest in a short timo. The ehsion of the second ‘ta’ m the word 
‘durmsprapataram’ (=more difficult to escape) 1s Vedic. Our view 
18 correct also because there 1s no purpose in the souls remaining in à 
state of similarity to the ether and tho rest for a long time Hence ıt 
is established that the soul remains similar to the ether and the rest 
for a short while 


Here ends the section entitled “In a not very long time " (5) 


Adhikarana 6: The section entitled "Occupied 
by others" (Suütras 24-27) 


SÜTRA 24 


"IN (RICH AND SO ON), OCCUPIED BY OTHERS, ON ACOOUNT OF 
STATEMENT, AS IN THE PREVIOUS CASES " 


Vedanta-parijata-saurabha 


There is a text. “They are born here as rice and barley, as herbs 
and trees, as sesamum and beans (Chand 510.61) Here the 
statement that they are born as rice and the rest, already occupied 
by other souls, really means that they only come to be connected with 
rice and the like. Why? Because only their connection with rice and 
the liko—as with the ether and the rest—is stated. 


Vedánta-kaustubha 


Tf on attaining nce and the rest, the soul remains in them for 
a long time, then do rice and the rest become bodies of the soul. 
possessed of the remnants of its work ?—The author is solving this 
problem, 

After the souls, possessed of the remnants of their works, have 
attained the earth, it is said: “They are born here as rice and barley, 


1 Š, R, Bh, SK, B 
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as herbs and trees, as sesamin and beans” (Chand. 810.6) Hore 
the doubt is, whether mee and the rest become the bodies of the souls 
possessed of the remnants of their works, or whether tho lattor come to 
have only a connection with rice and tho rest, just as they have with 
the ether and so on. Here, on the suggestion, viz that on the ground 
of the statement ‘are born’, they are born as having 11ce and the rest 
as their bodies,— 

We reply: They attain only a connection with rice and the rest, 
already occupied by other souls, entitled to immobile bodies. Why ? 
“On account of statement, as 1n the previous cases " That is, it has 
been stated that the descending souls come to be connected only with 
the objects begmning with the ether and ending with rain and not 
that they axe the souls of those objects, possessing them as their bodies, 
there bemg no reference to karmas—whoro there is participating in 
pleasure and pam, preceded by the assumption of a body, there is a 
reference to works, such as. “Those who are of a pleasant conduet 
attain a pleasant birth" (Chand. 5.10.7) Jn the sume manner the 
states of rice and the rest are designated in the text without indeed 
any veference to works. Hence the toxt simply means that the souls 
enter into those rice and so on. Turther, the absence of any works, 
leading to immobile births, on the part of those who perform sacrifices 
and the rest, also proves that the words ‘are born’ imply a connection 
merely,—this is the sense 


SUTRA 25 


“TPIT BE OBJECTED THAT (SACRIFIOES AND THE REST ARE) IMPURE, 
(WE REPLY‘) NO, ON ACCOUNT OF SCRIPTURAL TEXT.” 


Vedanta-parijata-saurabha 


Tf it be objected that their works like Jyotistoma and the rest 
are “impure”, involving, as they do, the killing of living vrcatures, 
and therefore these lead them to immobile births,—we reply: No 


impurity 1s involved in Jyotisjoma and the rest, on account of 
scriptural junction. 
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Vedanta-kaustubha 


If ıt be objected. The works of those who perform sacrifices and 
the rest, viz. dyotistoma and the rest, are "impure", involving, as 
they do, the sacrificing of animals to Agm and Soma and so on 
Thus, after having experienced the fruit of the meritorious portion 
of those sacrifices and so on m heaven, they attam mmmobile births 
as rice and so on for experiencing the fruit of that part of their action 
which 1s of a harmful nature,— 

We reply: No. Why? “On account of scriptural text,” ie 
because Jyotistoma and the rest being acts of righteousness pure 
and simple “on account of scriptural text”, are causes of happmess 
only. The sense 1s that the texts forbidding acts of unrighteousness 
hike killing etc., viz. “Let no one harm any creature” (Maha 12 99711), 
are not set aside by the texts enjoining acts of mghteousness and 
indicating happiness as the reward. Such killmg of sacrificial animals 
is indeed beneficial to those animals themselves, m accordance with. 
the sacred text: “Thou dost not die, thou art not hurt, thou goesi 
to the gods through easy paths. Where men of good deeds go and 
not evil-doers, there may the sun-god lead thee” (Tait. Br. 3.7 7.142). 
Hence such acts are not impure. 


SUTRA 26 
“ATTER THAT (THERE IS) CONJUNCTION WITH ONE WHO PERFORMS 
THE ACT OF GENERATION. ” 
Vedanta-parijata-saurabha 


The soul becomes rice and the rest just as rt becomes one who 
performs the act of generation, mentioned in the text: “For whoever 
eats food, who performs the act of generation, that he (viz. the ascend- 
ing soul) becomes again” (Chand. 5.10.6 3). 


Vedanta-kaustubha 


* After that”, i.e. after the text designating that the soul becomes 
rice and the rest, there is à text about its connection with one who 


1 P. 716, Ime 26, vol, 3. 
2 P. 147, lmes 6-8, vol. 3. Brbliotheca Indica ed. 
3 B, R, Bh, ŠK, B. 
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performs tho act of generation: “For whosoever eats food, who por- 
forms the act of generation, that he (viz. the descending soul) 
becomes again” (Chand 510.6). The compound "retah-sig-yoga " 15 
to be oxplamed thus: One who performs the act of genoration 1s ‘retah- 
sic’; the connection of the soul, possessed of the remnants of its 
works is ‘retah-sig-yoga’, Here the word ‘thal’ means the eater, 
and the phrase. ‘that he becomes again’ establishes a connection 
merely. Lake that the text about its becoming rice and the like too 
refers to its connection merely with them. The meaning of the 
statement: “That he becomes again’ is that the descending soul, 
entering into a connection with a man or an animal and so on who 
perform the act of generation, becomes similar io them. 


SUTRA 27 


“FROM THE WOMB THE BODY.” 


Vedanta-parijata-saurabha 
The body auses from the womb. 


Here ends the first quarter of the third chapter in the Vedanta- 
parijata-saurabha, an interpretation of the Sariraka-mimamsa, texts 
by the reverend Nimbàrka. 


Vedanta-kaustubha 


The soul, possessed of the remnants of its work, and separated 
from one who performs the act of generation, enters into connection 
with a womb in the fifth oblation and thereby attains a body. Hence 
it is ostablished that the texts preceding 15, i.e those designating that 
the soul becomes the ether and the rest, prove only that it comes to be 
connected with thom respectively. 


Here ends tho section entitled “Occupied by others” (6). 
Hore ends the first quarter of the third chapter in the holy Vedünta- 
kaustubha, a commentary on the Süriraka-mimüms& by the reverend 
teacher Srinivasa. 
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Résumé 


The first section of the third chapter contams 27 sütras and 6 
adhikaranas, according to Nimbarka, Samkaia, Raminuja, Bhaskara 
and Srikantha; and 28 sütras and 6 adhıkaranas according to Bala- 
deva, who divides sŭtra 8 m Nimbiirka’s commentary into two separate 
gütras 


THIRD CHAPTER (Adhy&ya) 
SECOND QUARTER (Pada) 


Adhikarana 1: The section entitled "The in- 
termediate place". (Sutras 1-6) 


PRIMA FACIE VIEW (Sütras 1-2) 
SOTRA 1 


"lw THE INTERMEDIATE PLAGE, THE OREATION (18 DUE TO THE 
INDIVIDUAL SOUL), BECAUSE (SCRIPTURE) DEPTOTS ($0).” 


Vedànta-pàrijáta-saurabha 


Thus, the course of transmigratory existence has been enunciated 
for the purpose of generating a dispassion for worldly objects on the 
part of the mdividual soul m the waking state. Now, tho states of 
droam and the rest are being determined. 

Referring to the dream-state, Scripture declares: “Now thero are 
no chariots, no teams, no roads there. Then he creates chariots, teams 
and roads” (Brh. 4.3101) and soon The doubt being, whethor the 
creation of the chariots and the rest is due to the individual soul or 
to Brahman, the prima face view is that in the sphere of dreams, 
the “creation” of chariots and the rest is due to the individual 
soul, “because” Scripture “depicts”: “He creates. For he is the 
creator” (Brh. 4.3.9 2), 


Vedanta-kaustubha 


Thus, in the first quarter, the relation of the soul in the walang 
state with the elements and the elemental has been elucidated for 
the purpose of generating a right discrmination between the soul 
and the non-soul; as well as its relation with hcaven and hell for the 
purpose of generating a feeling of dispassion. Now with a view to 
making these discrimination and dispassion still stronger, the statcs of 
dream and the rest are boing discussed; and with a view to promoting 


1 & R, Bh, SK, B 2 É, R, Bh, SK, B. 
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the rise of devotion for Brahman, the Highest Person, His attributes 
are being determined 

In the Brhadiranyaka, ıt is declared, referring to the state of 
dream’ “There are no chariots there, no teams, no roads; then ho 
creates chariots, teams and roads. There are no blisses there, no 
pleasures, no joys, then he creates blisses, pleasures and joys There 
are no ponds there, no lakes, no rivers, thon he creates pouds, lakes 
and rivers For he is the creator" (Bru. 5.8 10) Here the doubt 
is as to whether this creation of chariots and the 16st is due to the 
individual soul or to Brahman The prima facie view 18 as follows 
The seriptural text’ "He creates. For he 1s the creator” (Brh. 5.3.10) 
“depicts” the individual soul alone as the creator of chanots and 
the rest, 1n the intermechato place”. “The intermediate place" is 
the sphere of dreain, as declared by the scriptural text “There ms a 
third, the place of dream” (Brh. 439). Henco the “creation” of 
chariots and the rest 1s due to the individual soul 


COMPARISON 
Samkara and Bhaskara 


Interpretation different. According to them too this sütra lays 
down the prima facie view, but according to them the problem is not 
whether the dreain-creation 1s due to the individual soul or to Brahman, 
but whether ıb 1s real or unreal Thus tho prima facie view “In the 
intermediate place, the creation (is real), because (Scripture) says 
(0) 

Baladeva 


He does not take this sütra as laying down a prima facie view, 
but the correct conclusion, thus “In the intermediate place, the crea- 
tion (is duo to the Lord and not to the individual soul), for (Serrpture) 
says (s0).? 

1 $.B 32.1, Bh. B, 3.2.1 

? (tB 321. 
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PRIMA FACIE VIEW (concluded) 
SÜTRA 2 


“AND SOME (DESIGNATE) THE MAKER, AND SONS OF THE REST." 


Vedanta-parijata-saurabha 


In the passage: “He who is awake in thoso that are asleep, tho 
person making desire after desire" (Katha 5.81) “some” speak of 
a creator of tho desires of the soul? viz. sons and so on, m the state of 
dream. 

Vedanta-kaustubha 


Moreover, in the text: "He who is awake in those that aro asleop, 
the porson making desire after desire” (Katha 68), the followers 
of “some” branches speak of the individual soul as a croator, making 
objects of desire in tho stato of dream. The author states the objocts 
of desire, referred to in the text, thus "sons and the rest”. By the 
word ‘desire’, objects that are desired, viz. sons of tho rest, are denoted, 
and not a mere wish, m accordance with the introductory texts: 
* * Ask for all objects of desire (küma) just as you wish” ’ (Katha. 1.26), 
* * Choose sons and grandsons hving a hundred years" * (Katha. 1.23). 
The statement of Prajápati? clearly establishes that the individual 
soul has true resolves and so on. Hence it is possible for the soul, 
endowed as it is with (the attributes) of true resolves and so on, to 
be the creator of chariots, etc.—this is the prima fucie view. 


COMPARISON 
Samkara and Bhaskara 


Interpretation different. They too take this sūtra as laying 
down the prema facie view, but as pointed out above, the problem 
is a different one for them. Thus: “Some (depict the Lord as) the 
maker (of dream-objects); and sons and the rost”. That is, just as, 
the prima facie objector continues, the objects in the waking state are 


1 §, R, Bh, 8K, B. 
2 Other editions, viz. the C.S.8. ed (p. 81) and the Brmdaban ed (1905) 
(p. $26) read: *'jivam kāmānām”, in which case the meanmg would be, “some 


speak of the soul as the creator of desies". This reading seems preferable. 
V.K. also follows it. 


8$ Vide Chand. 8.7.1. 
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created by the Lord, so are the dream-ohjects. Hence just as the 
former are real, so must be the latter. 


Baiadeva 


He does not regard this sütra too as laying down a prima facie 
view, but tho correct conclusion. Honce ıb means: “Some (depict 
the Lord alone) as the maker (of dream-objects), sons and the rest”? 


CORRECT CONCLUSION (Sūtra 3-6) 
SÜTRA 3 


“Bur (THE DREAM-OREATION IS) MERE MAYA, (THE INDIVIDUAL 
SOUL I8 NOT THE OREATOR OF DREAM OBJEOTS) ON ACCOUNT OF 
NOT HAVING (ITS OWN ATTRIBUTES) FULLY MANIFEST IN NATURE.” 


Vedanta-parijata-saurabha 


With regard to it, we reply: In the state of dream, the group 
of effects hike chariots and the rest is made by the supreme Lord alone, 
possessed of true resolves and ommniscient,—sinee such wonderful 
objects are not indeed made by the mdividual soul, its attributes of 
having true resolves and the rest being not "fully 3 manifest" during 
1ts state of bondage. 

Vedanta-kaustubha 


With regard to this, the author states the correct conclusion, 

The word “but” is meant for disposing of the above view. The 
dream-chariots and the like are “mere müy&", ie. simply wonderful, 
Here the word “maya” means wonderful things. Lord Vasudeva, an 
adept in the art of creating and destroying all wondorful objects, 
creates—through His own powers which are mconceiyable—groups of 
wonderful objects hke chariots and the rest, in accordance with the 
respective deeds of souls m order that they may enjoy these objects, 
But ib is not possible for the dreaming soul itself to be their creator 
in the absonce of appropriate implements and the like,—because its 


1 S.B 322, pp. 706-7; Bh. B. 3.2.2, p. 161. 
2 Q.B. 3.2.2, pp. 41-42, Chap. 3. 
3 The O.S.S. ed. (p. 61) reads "eükelyena" mstead af "kártanyena" 
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attributes of having true rosolves and the rest “are not fully manifest 
in naturo”, ie. are hidden during ts state of bondage 


COMPARISON 
Samkara and Bhàskara 


Interpretation absolutely different. They too take this sūtra as 
beginning tho correct conclusion Thus the süira means. “But 
(the dream-ereation is) mere m&y& (ie unreal) on account of not 
having its own nature fully manifest’ That is, a droam-ob]ect is 
not hike an object in the waking state, since 1t does not possess all the 
characteristics of the latter. An object im tho waking state has a 
particular place where aud a particular time when 16 exists, ib 18 por- 
ceived through a particular sense-organ, and is non-contrudieted 
Now a dream-object has no place where it can oxi A droam- 
chariot, eg cannot exist in the limited span of the body — lt has, 
further, no fixed time when it exists To tho dreamer a single minute 
may appear as a century Also ıt cannot be grasped by any sonso- 
organ How can the dreamer see a chariot, e.p. when his eyos are 
shut" Finally, ıt 1s contradicted as soon as the dreamer wakos up. 
Hence a dream-object cannot be on a par with an object m tho waking 
state and he real like it. 

Bhaskara criticizes the view of Samkara in this connection by 
pointing out that those who hold that objects m the walang state too 
are may misinterpret the author of the sūtra and delude people.? 


Baladeva 


Interpretation different, viz. “But (the dream-objecta are) 
m&y& (i.e. not composed of ordinary materials, but are created by the 
mysterious will of the Lord), on account of not having (their) real 
nature fully manifest, (1 c. because they are not objects of perception 
as gross material objects are)". This also proves that the droam 
objects are created by the Lord alone and not by the individual &oul.3 


1 $, B. 3.2.3, pp 707 (f , Bh. B. 3.2.3, p. 161 
? Hh. B 3.2.4, p. 161, 


3 Q.B. 3.2.3, pp. 42.43, Chap. 3. 
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CORRECT CONCLUSION (continued) 
SUTRA 4 


“AND BECAUSE (A DREAM IS) INDICATIVE (OF TUTURE GOOD OK 
EVIL), IN ACCORDANCE WITH SCRIPTURAL TEXT AND THOSE WHO 
ARE VERSED IN THAT DEULARW (IT) ” 


Vedanta-parijata-saurabha 


From the scriptural texts, viz : " When durmg works undertakon 
for a wish, a man scos a woman in his dreams, let him there concorvo 
of success in that dream-vision” (Chand 82.03) “Now, when 
a man sees a black poison with black teeth in his dreams, he (e. the 
black person) kills him (1o the dreamer)” (Ait Ar. 32.42), it is 
known that a dream is "indicative" of future good or evil “Those 
who are versed” in the results of dreams also “declare” the same 
thing Now, we do not always dream dreams that indicate the 
approach of what 1s desired; again, we often dream dreams that 
prodict undesirable results Hence none but the Supreme Soul is the 
maker of the dream-chariots and the rest, 


Vedànta-kaustubha 


That the dream-chariots and the rest are created by the Lord 
is proved further by the following facts: dreams are “mdicative”’ 
of good and ill, ‘in accordance with scriptural texts" hko “When 
during works underlaken for à wish, a man sees a woman in his dreams, 
let him there conceive of success in that dream-vision" (Chand 
529), "Now, when a man sees a black person with black teeth in 
his dreams, he (ic. the black person) kills him (ie. the dreamer)” 
(Ait Ar. 324). Henco, they must be due to another. ‘‘Those 
who aro versed” with the scieuce of dreams too “declare” that a 
dream 1s mdicative of good or evil thus: “Mountimg on cows, 
buffalos and elephants, mounting on palaces, hill-tops aud trees, 
besmearing one’s self with feces, weeping, death and conung to an 
unappioachable place in a droam are lucky There is death, un- 
doubtedly, for him whom im his dream a woman, dressed im black 
and smeared with black garlands, embraces" and so on. If the 


1 É, R, Bh, SK, B 2 Pp. 136-7 Ñ, R, SK, B. 
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individual soul were the creator of dream-objects, then it would 
have enjoyed happiness alone by crcating women and tho rest which 
are indicative of good alone, but it would never have created a black 
person and the rest for 1ts own destruction. 

And the followers of that branch too ! speak of the Supremo Soul 
as the maker of objects of desires, thus. “He 1s awake m those that 
are asleep, the Person, making desire after desire That alone is 
the bnght, that is Brahman, that alono is said to be the Immortal 
In Him all the worlds rost, no one surpasses Him" (Katha 5.8), it 
being impossible for the marks, stated in the scriptural text about 
dream-creation and referring to the Supreme Lord, to refer to the 
individual soul 


COMPARISON 
Samkara 


Interpretation different, viz. “Because a (dreum though unreal) 
(is yet) indicative (of the future), those who ato versed m it also 
declare (this)? That 1s, although the dream itself is unreal, yet tho 
thing indicated by 1t may be real, Winther, the droam-objects are 
created by the mdividual soul itself, and not by the Supreme Soul, 
though it is not denied altogether that the Supreme Self is active in 
dreams, since the Lord of all, the Supreme Soul, is the controller of 
the soul at all times and 1n all its states ?. This view is diametrically 
opposed to Nimbürka's view, as evident. 


RamAnuja and Srikantha 


They change the order of the sütras 4-6 which will be noticed 
at the end of sūtra 6 Interpretation sume 


Bháskara 


Interpretation different, viz. “And (the individual soul and not 
the Lord is the creator of dream-objects,) (for) (a dream 1s) indicative 
(of future good and evil), those who are versed m it (also) declare 
(so)”’, That is, it is unreasonable to suppose that what is created by 


1 Viz, Katha., mentioned by the prima facie objector, 
2 $, B. 3.24, pp. 300-10, 
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the Intelligent Being can be subject to pleasure and pain.) Hence 
the dream-objects which are such cannot be due ta the Lord, although, 
of course, He being the controller of all, ıs the cause here too m that 
sense.2 

Baladeva 


Baladeva begins a new topic here, ending with the next sūtra, 
and concerned with establishing that the dream-objects are real. 
Honce the sūtra. “And (a dream-objeot 19 real) for (zt is) indicative 
(of the future), those who are versed m 1$ (also) declare (so)’’.3 


CORRECT CONCLUSION (continued) 
SUTRA 5 


"Bur THROUGH THE WISH OT THE HIGHEST, (THE REAL ATTRIBUTES 
OF THA SOUL REMAIN) HIDDHN, FOR FROM THAT ITS BONDAGE 
AND (ITS REVERSE) (VIZ. RELEASE) (RESULT).” 


Vedanta-parijata-saurabha 


If the soul be the maker of the dream-objects, then the attmbutes 
of having true resolves and the rest must surely be admitted on its 
part. But through the wish of the Supreme Lord in accordance 
with the deeds of the soul, they remain “hidden” during its state of 
bondage From Him alone the soul’s bondage and release arise, 
as declared by the scriptural text: “The cause of transmigration, 
bondage, subsistence, salvation” (Svet. 6.16 4), 


Vedanta-kaustubha 


To tho objection, viz. Why should the soul’s attributes of having 
truo resolves and the rest remam hidden during its state of bondage ?— 
the author roplies: 


1 “Na hi prajfá-jasya sulchu-duhkha-yogyatayavakalpato.” Ib is difficult 
io see the pomt of this argument, and ıt 13 difficult to see how Dhàskara would 
have answered Nimbürka's objection to this view. 

2 Bh B. 3.2.4, p. 161 

3 ŒB 3,2.4, p. 43, Chap 3. 

4 Correct quotation: ‘‘Samyira-moksa-sthiti-bandha-hetuh” — Vido Svet. 
6.16, p. 72. 
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The word “but” is meant for disposiug of the above objection, 
Though the atimbutes of having true resolves and the rost are 
natural to the mdividual soul,—which i a part of Brahman, which 
18 deluded by nescience consisting in beginningless karmas, and which, 
for that very reason, has is face turned away from the Lord,—yet 
they become “hidden” during tts state of bondage. Why? “Through 
the wish of the Highest,” 1.e ‘through the wish’ or the resolution m 
accordance with the deeds of the soul, "of the Highest” or of the 
Supreme Person The word “for” mples emphasis “From that" 
resolution alone "its" “bondage and (its) reverse” anso, as declared 
by the scriptural texts: “The cause of transmigration, bondage, 
subsistence and salvation” (Svet, 6.16). “For, truly, when he finds 
fearlessness as a foundation in that which 1s mvistble, meorporeal, 
undefined and unsupported, then he 18 gone to fearlessness When, 
however, he makes the smallest distinction therein, then he vomos to 
have fear” (Tart. 2.7) and so on; and m accordance with the Smrti 
passages: “The binder with the noose of the world and the hberator 
from the noose of the world" and so on 


COMPARISON 
Samkara and Bhaskara 

Interpretation absolutely different, viz. “But through the medita- 
tion on the Highest, the hidden (attributes of the soul become manifest), 
for from that its bondage and (its) reverse (arise)” That is, if 1b be 
said that the soul bemg a part of lévara is possessed of the power 
of realizing all its wishes, and hence 1 creates real dream-objects,— 
the answer is that the real attributes of the soul, viz its power of 
realizing all wishes and so on, remain hidden through nescience and 
become manifest only through the meditation on the Lord! "Thus 
their interpretation of the first portion of the sütra xs ciametrically 
opposed to Nimbirka’s. 


Nimbarka Samkara and Bhaskara 
Through the wish of the Highest Through the meditation on 
(the real attributes of the soul the Highcst the hidden (at- 
become) hidden. tubutes of the soul become 
manifest). 


1 $ p, 3.2.6, p. 711; Bh. B. 3.2 5, p. 162, 
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Baladeva 


Interpretation different, viz. “But through the wish of the 
Highest, (the dream consciousness is) sublated, for from that ris 
bondage and (its) reverse (ange) " That is, if it. be objected that 
dreams must be unreal, since the dream-consciousness is sublaied by 
the wakimg-consciousness, the reply is that the dream-objects are 
withdrawn by the wish of tho Lord alone. Since the Lord can cause 
the bondage and release of the soul, there 18 nothing strange m His 
creating and withdrawmg the dream-objects Hence the dream- 
objects are not unreal, simply because they are sublated.1 


CORRECT CONCLUSION (eud) 
SÜTRA 6 


“OR THAT (RESULTS) ALSO FROM THE CONNECTION WITH THD 
BODY.” 
Vedinta-padrijata-saurabha 


And “that” obscuration takes place by way of its connection 
with nescience. 


Vedanta-kaustubha 


“That also," 1o the obscuration of the soul's attributes of 
having true resolves and tho rest, arises through 1ts “connection with 
the body" at the time of creation, and through xis connection with 
prakrüi at the time of dissolution The sense 1s that the Lord, who 
takes into consideration the deeds of the soul, purposely conceals 
the form of the soul which, as a part of Himself, is endowed with 
the attributes of havmg true resolves and the rest,—and tlus Ho 
does by connecting the soul with prakrti m its effected and causal 
states. Honce it is established that the dream-objecis, conforming 
to the deeds of particular souls and to be enjoyed by them respectively, 
are created by the Lord, and not by the mdividual soul. 


Here ends the section entitled “The intermediate place" (1). 


1 GB. 3.2 6, p. 45, Chap 3 
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COMPARISON 
Rámünuja and Srikantha 


They change the order of sütras 4-6 thus: 


Nimbürka, etc. Ramanuja, etc. 
"Sücakasya hi . . " (4). “Paribhidyinit . . ." (4). 
“Paribhidhyfinit . . ." (5). “Deha-yogid va . . ." (5). 
"Deha-yogàd và . —." (6). " Sücakasya hi "^ (6) 

Baladeva 


He takes 1t a» an adhikarana by itself, concernod with showing 
that (he waking-consciousness too is due to the Lord. Hence the 
sūtra: “Or that too (viz. the waking-conseiousness which arises) from 
(the soul's connection with the body), (19 caused by the Lord)" 


Adhikarana 2: Tho section entitled "The ab- 
sence of that” (Sütras 7-8) 


SÜTRA 7 


“Tum ABSENCE OF THAT (TAKES PLAGE) IN THE VEINS AND IN THD 
SOUL, BECAUSE OF THE SORIPTURAL TEXT TO THAT BTTEOT, ” 


Ved&nta-parijata-saurabha 


The Highest Self is the maker of the dream-objects. During 
deep sleep too, the soul enters into the vem and the pericardium, 
and then rests m the Highest Self alone, in accordance with the 
scriptural text: “ Then he comes to fall asleep in those veins" (Chand. 


80.82) “Having crept out through them, he lies in the perteardium ” 
(Brh. 2] 193). 


1 Q.D, 3.2.0, pp. 46-47, Chap. 3. 
28, R, SK, B. Correct quotation: "Brpto bhavati" aud not “Suspto 


bhavati". In that case, the passage would mean. ‘The he has crept mto those 
vein’, "Vide Chand. 8.6.3, p. 430. 
3 9, R, Bh, 8E, B. 
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Vedanta-kaustubha 


Thus, ıt has been demonstrated that the dream-objects 
are not created by the dreamers themselves, and that they are 
transitory, This has considerably promoted the growth of right 
diserimmation and dispassion After that, now for further promot- 
ing the growth of those very same things, the place of decp sleep is 
being considered 

It 1s declarod by scripture that deep sleep takes place m the vems : 
“Thon when he is sound asleop, composed, placid, ho knows no dream, 
then he comes to fall asleop ın these veins” (Chind 86.3). Another 
scriptural text declares that deep sleep takes place 1n the pericardium * 
“Now when ho comes to fall mto a profound sleep, then he does 
not know anything whatsoever, then—there are seventy-two thousand 
veils called ‘Hit&’ which lead from the heart to the pencardium— 
having crept out through them, he hes m the pencardium” (Brh. 
3.191) Again, a third text declares that doep sleep takes place m 
Brahman also: “That which is the ether within the heart, m that he 
hes” (Brh 44.22), “When this person sleeps, as we say, then, my 
dear, he comes to be united with the XExistent " (Chand 6.8.1), 
“Embraced by the intelligent soul, he knows nothing that 1s outside, 
nothing that 1s mside” (Brh 4.321) and soon Here the doubt is as 
to whether the soul sleeps m any of these three places, or whether all 
of them together constitute its place of sleep. The prima facie 
view is: The soul can sleep in any one of these three places, but 
can never sleep simultaneously in all three of them, So, the soul 
sleeps in any of these three 

We reply. “The absence of that", 1e the absence of droam, viz. 
deep sleep, takes placo “in the veins”, “in the soul," ie. m Brahman, 
denoted by the term 'ether', and m the portcardium as implied by 
the term “and” (in the siitia)—1e in a particular place intermediate 
between the vein and Brahman. The senso is that the vem, the peri- 
eardium and Brahman conjointly constitute the place of deep sleep 
and not separately. Why? “Gn account of the serrptural text 
to that effect,” ie. on account of the xcriptural declaration that the 
vein, the pericardium and Brahman are the place of deep sleep 
conjointly. Of these three, again, the vem and the pericardium 
are but of a secondary importance,—they are like a palace and a 
bedstead respectively. But the Highest Self alone is of primary 
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importance—He 13 like a bed, and as such Ho alone is the munediate 
place of deep slecp,—this is the resultant meaning t 


SUTRA 8 


“HENCE THE AWAKBNING FROM HIM ” 


Vedanta-pàrijáta-saurabha 


For that very reason, the soul rises from the Supreme Lord, 
as declared by the scriptural passage: “Having come back from the 
Existont" (Chand 6 10.22) 


Vedànta-kaustubha 


None but the Supreme Soul ts tho place where souls rest, during 
deep sleep “Hence,” ie. for this reason, “the awukeuing", 
ie their re-attaiung the place (or the condition) of waking, "from 
him", 1e. from the Supremo Soul alone, fits in, in accordance with 
the statement: "Hawvimg come back from the Existent, they do not 
know: ‘We have come back from the Existent'" (Chand. 6.10 2). 
If anyone else be the place of the soul’s deep sleop, then the 
text: "Having come from the Existent" (Chànd 610.2) will be 
coutradicied. The sense is that 1t is not possible for the soul io lic 


down in one place and anse from another. Hence it is established 
that Brahman 18 the place of deep sleep. 


Here ends tho section entitled “Tho absence of that" (2). 


1 Ie. a man sleeping on a bed 18 at the same tıme sleepmg on the bedstcad 
and within the house. As such the bed, the bedstead and the house are his 
places of sleep conjuintly, yot his immediato place of sleep is the bed In the 
vory same manner the vein, the pencardrum and Brahman. are the places of the 
soul’s deep sleep, yet Brahman is the immediate place. 

2 S, R, SK, B. 
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Adhikarana 3. The section ontitled “The re- 
meinbrance of work, text and injunction", 
(Sütra 9) 

SÜTRA 9 


‘BUT HE ALONS (RISES) ON ACCOUNT OF WORK, REMEMBRANCHE, 
TEXT AND INJUNCTION " 


Vedanta-parijata-saurabha 


“He alone," 1e. that individual soul which was asleep, arises,— 
because having half finished a piece of work the previous day, he 
remembers 16 and fimshes the other halt the next day; because there 
13 à scriptural text io that effect: “Whatever they are in his world, 
whether tiger, or lion, or wolf, or boar, J or gnat, or mosquito, 
that they become" (Chiind. 6 9 2?) and so on, and because of the 
mjunetons: "Let one perform the Agni-hotra" (Maitii 6 363), “Tet 
one meditate on the soul” (Brh. 1.4 7 4) and so on. 


Vedànta-kaustubha 


Now apprehending the objection, viz. Naturally, the soul, which 
has entered Brahman, the place of deep sleep, and has thereby become 
freed from the two states, the abode of miseries, will never rise from 
Him again—the author rephes. 

The doubt 1s as to whether he alone who was asleep arises at the 
time of awakening, or some one else? On the suggestion, viz. One 
who has attamed Brahman will not rise from Him again, and hence 
uot the sleeper himself, but another rises— 

We reply: The word “but” is meant for disposing of the view. 
“He alone” who was asleep arises, and not another, Why? On 
account of the following reasons, viz. work, remembrance, text and in- 
junction.5 Having begun a piece of work, accomplishable in two days, 
a man goes to sleep at night, and on arising again, that very man finishes 
it the next day. From such work ıt is known that that very one who 
was asleep 1s now awoke. This is so, also on account of remembrance, 


1 The portion “kito vä patanga vā” left ont. Vide Chiind. 0.9.2, p 341 

2 §, R, SK, B. 3 Bh. * Bh, D. 

5 Note that while Nimbirka interprets the compound "kurm&nusmrti- 
gabda-vidhibhyah” as (1) romombrance of work, (2) text, (3) injunction, Srtm- 
visa interprets ıt as (1) work, (2) remembrance, (3) text, and (4) injunction, 
like Samkara and others, 
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ie. on account of the recognition, viz. ' L, who was asleep at night, 
am awake in tho morning’, on account of texis hke: “AN these crea- 
tures go day after day to the world of Brahman, (but) do uot know 1 
it” (Chand. 8.3.2), “Whatever thoy are in this world, whether uger, 
or lion, or wolf, or boar, . . . . ,? or gnat, or mosquito, that they 
become” (Chind. 6 9 2) and so on; and on account of the injunctive 
texis, referring to enjoyment and emancipation, such as: "Let one 
desirous of heaven perform the Agni-hotra” (Maitri 6.36), “Let one 
desirous of heaven perform sacrifices” (Tait. Sam. 2.5 53), “Tranquil, 
let one meditate” (Chand. 3.14.1), “Let one meditate on the soul" 
(Brh. 14 T) and so on, If somo one other than the person who went 
to sleep arose, then these reasons would have been set aside. Hence 
14 18 established that the vory same person who went to sloop arises. 


Here ends the section entitled “The romembrance of work, text 
and injunction” (3), 


COMPARISON 


AN others interpret the compound “karmannsmrti-sabda-vidhi- 
bhysh" like Stiniviga, ie. giving four reasons and not three like 
Nimbiarka.4 


Adhikarana 4: The section entitled “The swoon- 
ing person". (Sütra 10) 


SÜTRA 10 


"IN TEE SWOONING PERSON, (THERE IS) HALF-ATTAINMENT, ON 
ACCOUNT OF BEING LEFT OVER." 


Vedanta-parijata-saurabha 


In one who is in a swoon, there is “half-attainment” of death. 
The state of swoon is not included among the states of deep sleep and 


A A Pl 


1 Correct quotation: “vmdanti” (s-find). 

2 See footnote 1, p 519. 3 P, 208, line 97. vol. 2. 

4 É, B. 2.3.0, pp. 719 £ ; Sri. B. 2.3.9, p. 220, Part 2; Bh. B. 2.3.0. p. 183; 
SK B. 2.8.9, pp. 240-241, Part 9, G.B, 2.3.0, p. 61, Chap. 3. 


5 Lo. a swooning person attems half the characteristics of death, or i8 
half-dead. 
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the rest. Hence “on account of bemg left over", it is somothing 
diffcrent. 


Vedanta-kaustubha 


Now the state of swoon is bemg considered. 

On the doubt, viz. whether the well-known state of swoon 1s 
included under the states of decp sleep and the rest, or is something 
different from them, tho suggestion being: Thore are four well-known 
states of the soul, viz. waking, dream, dcop sleep and death. So tho 
state of swoon must be included under them, there being no proof 
that swoon 1s something different from them,— 

We reply: “In the swooning person” there is “half-attainment ”. 
One who has famted owing to excessive grief is said to be a ‘swooning 
person’. He attans ‘half’ the place of death.t Thats, the state of 
swoon is somethmg difforent from the other four states. Why? 
“On account of being left over.” Thus, the state of swoon is not 
the same as the state of walung or the state of dream, on account 
of the absence of knowledge.2 It is also not identical with death, 
on account of the presence of life and heat.8 Nor can it be said 
that deep sleep itself ıs swoon, because the soul being embraced 
by the Existent then, deep sleep is a state of bliss. Hence it is 
established that “ on account of being left over”, the state of swoon is 


not one among the states of deep sleep and the rest, but is a different 
state. 


Here ends the section entitled “ swooning person " (4). 


1 Ie. makes a half-way approach to death. 

2 Lo a swoomng person is unconscious, while a person who 1s awake or & 
dreaming person i8 conscious. 

3 T.e a 8wooning person 18 still alive and warm unhke a dead person. 


4 ].e. a swooning person does not enjoy any bliss as a person in a deep 
sleep does. 
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Adhikarana 5: The soction ontitled “Possessed 
of two-fold characteristics’. (Sütras 11-21) 


SUTRA 1i 


“NOT ON ACCOUNT OF PLACE EVEN (18 THERE ANY IMPERFECTION) 
ON THE PART OF THE HIGHEST, BECAUSE EVERYWHERE (Ha ts 
DESCRIBED AS) POSSESSED OF TWO-FOLD CHARACTERISTICS ” 


Vedinta-parijata-saurabha 


It has been already proved? that the respective imperfections 
of the souls do not pertam to the Highest Self, though ahidmg within 
all, since He is not subject to karmas There 1s no imperfection 
“on the part of the Highest, on account of place even”, since “every- 
where" Brahman 1s stated to bo free from all defects and endowed 
with all auspicious qualities 


Vedànta-kaustubha 


With a view to generating an avorsion to transmigratory existence, 
the particular states of this individual soul have beon brioífly domon- 
strated above. The attributes of Brahman, the Highest Person, such 
ay, beng the creator of dream-creation, having true resolves, being 
the cause of pleasure during dcop sleep and so on too have boon domon- 
strated for the sake of generating an yearmng for Hun. Now, for 
generating an yearning for the Highest, the reverend author wants to 
establish that He is free by nature from all faults and is one mass of 
all auspicious qualities Hence he says this. 

On the doubt, viz whether those imperfections,—which arising 
from the different places pertain to the mdividual soul abiding in 
those places, viz. waking, dream and deep sleep,—pertain to the 
Highest Self, or not,—the prima facie view is as follows: Although 
it has been stated in the first chapter undor the aphorism: “If it be 
objectod that enjoyment results, (we reply.) no, on account of dif. 
ference” (Br. Sü. 1.2.8), that those imperfections cling only to the 
individual soul, a self-conscious agent, but never to the Highest 
Self who is not subject to karmas,—yet just as, like Yajfiadatta, 
the owner of a house. his friend Devadatta too, who has entered 
there, comes to bo affected by the heat of fire, owing to his connection 


1 Vide V.P.S, 1.2.8. 
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with that blazing house,—so the imperfections arising from places 
pertam to the Highest Self too.1 

With regard to it we ieply. No. There are no imperfections, 
anismg from those particular places, "on the pait of the Highest", 
16. on the part of Brahman full of His own bliss, although He has 
entered into those places out of compassion as the mner controller 
vf the mdividual souls, His own purts, for thoir guidance, —“heeause” 
"everywhere", 1¢. in scriptural and Smrti passages, the Supreme 
Brahman is established to be “possessed of two-fold characteristics”, 
Le. asspossessed of tho marks of bomg free by nature from all faults 
and being an abode of a mass of auspicious qualities. The scriptural 
texts are to the effect. “ The soul that is free fiom sins, ageless, death- 
less, griefless, without hunger, witkowt thirst, possessed of true 
desires, possessed of true resolves" (Chand. 8.7 1, 3), “Who 1s omnis- 
cient, all knowing" (Mund 119; 2.2.7), “Whose penance consisis 
m knowledge (Mund. 1.1.9), “He who knows the bliss of Brahman” 
(Tan. 2.41; 2.9.1), “Natural is the operation of (His) knowledge 
and strength” (Svot. 6.8) and so on. The Smrti passages are to the 
effect: “He possesses all auspicious qualities; and has drawn out, 
by a particle of His own power, the creation of beings ? (V P, 6.5 84 8), 
“He ıs possessed of might, power, lordship and supreme knowledge, 
and is one mass of qualities hke His own strength, power and the 
1est. He 1s tho highest of the high, m whom, the Lord of the high 
and the low,* there are no misories and the like” (V.P. 6 5 855). 


COMPARISON 
Samkara 


Interpretation absolutely different, viz. “Not even on account 
of place (1e. limiting adjunct), two-fold characteristics (viz. savi$ega 


1 Hore the house stands for the body, Yajfiadatta for the soul, Dovadatta 
for the Lord, Just as when the house 1s on fire, the heat affects not only Ya]fa- 
datta, the owner, but also Devadatta, a vitor who hos entered into 1t, so the 
unperfections mhermg in the body affect not only the individua] soul, the owner, 
but also the Lord who has entered into 1t an its ruler. 

2 Reading: ""Sva-Salc-le&&vrta-bhüta-vargoh", meaning: ‘Who has covered. 
the group of bemgs by a particle of His own power’. 

8 P. 837, bnes 9-10. 

4 Readmg. "Par&pare$e", meanmg the same. 

5 P. 837, lines 13-16. 


4 
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and. nirvisesa) (are possible) on the part of the Highest, for everywhere 
(Seripture declares ıt to be nirvisesa)" That is, in Seripture two 
classes of texts are found, one designating Brahman as possessed of 
difference, the other designating Brahman as devoid of difference 
This gives rise to a doubt, viz. whether Brahman 1s both savisesa 
and nirvigesa The answer 1s that one and the same thing cannot 
have two different natures Hence Brahman cannot be savigesa 
even through the limiting adjuncts which do not change us real 
nature, but only conceals it for the time beinu.! 


Bhaskara 


Interpretation absolutely different, viz “Not even on account 
of place (viz the world and the rest), two-fold characteristics (viz. 
saküra and mrākăra) (are possible) on the part of the Highest, because 
everywhere (Scripture declares Him to be mrākāra)’. That 1s, 
although Brahman has two forms—causal or mrākāra and effected or 
sikara,—yet He is to be meditated on in His Niràküra aspocl only, 
which is His real form and which He never loses oven when Ho comes 
to have a connection with the world and the rest.2 


Baladeva 


Interpretation absolutely different, viz. “Not even on account 
of place (ne. by the mere fact of His bomg in two places), two-fold 
characteristics (ie. changes of nature) (are possible) on the part of 
the Highest, because everywhere (He xs present simultaneously)" 
That is, though the Lord mamfests himself n various places, yet 
by reason of His mysterious power, He Himself undergoes no change. 


SUTRA 12 


"lr IT BE OBJECTED: ON ACCOUNT OF DIFFERENCE, (WE REPLY ) 
NO, ON ACCOUNT OF THE STATEMENT OF WHAT IS NOT THAT IN 
EACH CASE" 

Vedànta-pàrijata-saurabha 


If 1t be objected: Because of 1ts connection with the body, the 
imperfections arming from the difference of states, do indoed pertain 
re es e e a N 


1 S.B. 3.2.11, p 724, lmes 8-17. ? Bh. B. 3.2.11, pp. 164-165 
8 G.B, pp. 54-65, Chap. 3. 
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to the mdividual soul, though endowed with the attributes of frecdom 
from sins and the rest. Likewise they may belong to the Highest 
as well—we reply. "no", because nowhere there is any text desig- 
nating imporfections on the part of the Inner Controller, on the 
contrary, thore aro texts about His immortality, viz ‘“ He is your 
soul, the mnor controller, immortal” ’ (Brh. 3.7 3, cte 4) 


Vedanta-kaustubha 


lf it be objected’ The individual soul passes through many 
different states and assumes many different bodies (such as human, 
divine and so on), and hence the stated imperfections do indeed pertain 
to the individual soul, though it is naturally endowed with the attri- 
butes of froedom from sms and the rest, established by the statoment 
of Prajüpati, recorded in the Chandogya? Likewise, the Lord too, 
the Inuer Controller of all, has to pass through many different states 
and come into contact with many different bodies. Hence, those 
unperfections may pertain to the Highest as well, naturally endowed 
with the attributes of freedom from sins and the rest,— 

We reply: “No”. Why? “On account of the statement of 
what 1s not that in cach case,” 1.e. because there 1s no text designating 
the imperfections of the Highest Person “in each case”, ie. in any 
stato The stated imperfections pertam to the individual soul,— 
which though endowed with the attributes of freedom from sins and 
the rest, has yet its real nature concealed through the wish of the 
Highest, in accordance with its karmas,8—but never io the Highest 
who has His real nature ever-mamfest. Thus, in reference to 
the state of waking, there are texts establishmg the imperfections 
of the mdividual soul, such as: “Those who are of a stinking conduct 
attain a stinking birth” (Chand 5.10.7) and so on, but none referring 
to the umporfections of the Highest. Then, in reference to the state 
of dream, there are texts like. “When one sees a black person with 
black teeth in his dream, he (ie. the black person) kills hum (ic. 
the dreamer” (Art. Ar. 3244) and so on; and in reference to deep 


1 Repeated altogether 20 times (once at the end of each verse) up to the 
end of the section beginning with verse 3.7.3, 
R, ŠK. 
2 Vide Chänd. 8.7 1, 3 
3 Vide V.K. 3 2.5. 4 P 136-137 
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sleep, there are texts like. “All creatures go to this world of Brahman 
day by day, (yet) do not find it, for they are carried away by untruth” 
(Chànd. 8 3 2) and so on,—all referring to the individual soul, but not 
to the Highest Similarly, it should be understood that m reference 
to death and the rest as well there is ‘statement of what 1s not that’ 
Our view is further confirmed by the toxts designatmg the immor- 
tality of the Inner Controller and proving His faultlessness, viz.. 
‘“ He is your soul, the mner controller, the ummortal”’ (Brh 3.7.3, 
etc). The same text is repeated in connection with each of tho 
objects to be controlled, —begmnmg with the earth, water, fire and 
sky, and ending with the skin, undorstanding and somon 1,—men- 
tioned in the Brhadüranyaka in the text which begins “He who 
dwelling in the earth 1s other than the earth, whom the earth does 
not know, of whom the earth is the body, who rules the carth from 
within” (Brh. 3 7.3). 


COMPARISON 
Samkara 


Readmg different, viz. adds “na” in the beginning thus: “Na 
bhedüt ...”. Interpretation also different, viz.: “If it bo objected 
that (Brahman is) not (nirvisesa), on account of difference (of forms), 
(we reply:) No, on account of the statement of what is not that in 
each case". That is, it may be objected that since Brahman is desig- 
nated by Scripture as having various forms, e.g. as having four feet, 
sixteen parts and so on, it must be held to be savidéesa, i.e. possessed 
of attributes and forms; and thero is no contradiction involved here 
in taking Brahman to be so, the difference of Brahman’s forms being 
due to limiting adjuncts. That is, Brahman is both savisesa and 
nirvidéesa according to Scripture. To this the reply is that Soripture 
depicts Brahman as nirvisega only, even though it mentions its dif- 
ferent forms, due to limiting adjuncts,—for in every passage describing 
such adjuncts of Brahman, it is itself described as free from all diver- 
sity. Such designations are for the purpose of meditation only, but 
their real meaning is non-difference only 2 


1 Vide Brh. 3.7.3-3,7.23. 
2 “Bhedasya upüsanürthntvüd abhede t&tparyyüt." S.B. 3.9.14, p. 725. 
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Bhaskara 


Interpretation absolutely different. He continues the topie of 
ihe Nir&küra-upàsenü of Brahman. Honte the sūtra “Hit be objected 
that on account of difference, (ie. on account of the corporeal and 
meorporeal forms of Brahman as designated in Seripture,) (Brahman 
i» not to be worshipped in his casual or formless aspect) (we reply’) 
no, on account of the statement of what is not that in each case, 
(i.e. because there is no text which designates difference on the part 
of Brahman due to limiting adjuncts)”’.1 Hence overywhere {he one 
Brahman 1s to be worshipped 


Baladeva 


Reading different, viz. like Samkara, he adds a “na” in the 
beginning. Interpretation too difforent. He continues the theme 
of the previous sūtra, viz. the oneness of the Lord m spite of His 
various manifestations m differont places, Hence the siitra: “If 
it be objected that on account of difference (ie because the manifes- 
tations of the Lord are different), (the oneness of the Lord, alleged 
above, 1s not possible), (we reply:) no, because there is the statement 
of the absence of that (viz difference) with regard to each (of these 
manifestations)”. That 1s, with regard to each of the manifestations 
of the Lord, Sorrpture is careful to point out that He is one? 


SUTRA 13 
“MOREOVER THUS SOME (TEACH)." 


“Moreover” the followers of “some” branch teach. “One of these 
two eats the sweet berry, the other, without eating, looks on” (Rg. V. 
1.164 20 ;? Mund. 3.1.1; Svet. 464) 


Vedünta-pàrijáta-saurabha 


“Moreover”, the followers of “some” branch teach that though 
the individual soul and the Supreme Lord abide in the same place, 
it 1s the individual soul alone that is subject to karmas and 


I aaaea 


1 Bh. B. 3 2.12, p. 165. 2 G.B. 3 2.12, pp. 55-56, Chap, 2. 
3 P. 146, lines 1-3. 4 R, SK. 
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participates m imperfections, but not the Highest who 1s uot subject 
to karmas, thus: “Two birds, closo friends, cling to the same tree, 
Of these two, one eats the sweet berry; the other, without eating, looks 
on” (Rg V. 1164.20; Mund. 3.1.1, Svet. 4.6). 
COMPARISON 
Samkara and Bhaskara 

They quote from the Katha and ÉSvetüsvatara Upanişads ! to 

show that Scripture teaches the ossential non-difference of Brahman.? 
Baladeva 


He quotes from the Mundukya-upanisad 3 to show that the Lord 
is one, though appearmg as many.* 


SÜTRA 14 


“For (BRAHMAN) IS WITHOUT FORM (LE. NOT AN ENJOYER) 
INDEED, ON ACOOUNT OF BEING THE PRINOIPAL (AGENT) WITH 
REGARD TO THAT (VIZ. OREATION OT NAMES AND FORMS)." 


Vedanta-parijata-saurabha 


The Highest is the princypal agent, the creator of names and 
forms, as declared by the text: ‘“Let me evolve name and form "'? 
(Chànd 6.3.25), Hence He 1s not the onjoyer of the names and forms 
to be created by Himself, and as such Brahman is “without form". 
Hence Brahman is not touched even by an odour of imperfections. 


Yedànta-kaustubha 


To the objection, viz There may not he any imperfections on 
the part of Brahman even on account of place; still as the creator 
of names and forms, Brahman must be their enjoyer too, for generally 
& creator creates objects for enjoying them. Names and forma 


1 Katha. 4.11; Svet. 1.12, 
9 Mund. 7 
ë Not quoted by others, 


2 S.B. 3.2.13, p. 725; Bh. B. 
4 G.B 3.2.13, p. 58, Chap. 3, 
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are known to have Brahman as their creator from the use of the first 
person 1n the text: ‘ “Let me evolve name and form ”’ (Chand. 6.3.2). 
Henco 1t is established that the Supreme Brahman is subject to kar- 
mas, and every imperfection is possible on the part of one who 1s 
subject to karmas,—tho author rephes: 

One to whom the forms together with the names,—such as the 
divine bodies and tho rest, created by Brahman m accordance with 
the works of the individual soul,—are not objects of enjoyment is 
“without form”. Hence Brahman, who is "wrthout form indeed” 
does not proceed to evolve names and forms for His own enjoyment, 
ance all His desires are eternally fulfilled The word "for" mdicates 
the absence of all imperfections, arismg from the material names 
and forms, on the part of Brahman, Why? ‘On account of being 
the principal (agent) with regard to that," ie. because “with regard 
to that", or with regard to that act, Brahman 1s the principal agent, 
the ereator of names and forms, in accordance with the scriptural 
text. “The ether, verily, is the creator of names and forms" 
(Chand. 8.14.1.). That the Highest creates names and forms for 
the sake of the mdividual soul, is indicated by the words “by the 
individual soul’ (jivena).1 The individual soul, possessed of the 
stated marks, 1s a part of Brahman; and Brahman, the Whole, dwells 
in it, in accordance with the scriptural text: "He who dwelling 
in the soul” (Sat Br. 14.6.7 302). Here, any activity in connection 
with the creation of names and forms being umpossiblo on the part 
of a mere part (viz. the individual soul), the term ‘individual soul’ 
refers to Brahman, the Whole, acting for the good of the part. 
Hence the two words ‘jivena’ and ‘atmana’ refer to the same object 
(viz. Brahman). The individual soul boing subject io karmas 18 
connected with these forms, and henco imperfections are possible 
on its part. But Brahman, though the creator of names and forms 
in accordance with the works of the individual souls, is not the 
enjoyer of their fruits, and as such the stated imperfections can 
never pertain to Him. Hence Brahman is possessed of a two-fold 
characteristic. 


i Vide Chand. 6.3.2—“ Anena jiven-Atmanéi anupravigya n&ma-rüpe vylü- 
karavàni". 

2 P. 1074, line 18. 

3 Viz.1n the above passage—Chand 6.3.2. 
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COMPARISON 
Samkara 


Interpretation different, viz. “For (Brahman is) without form 
(io nir&káüra) only (and not both sikara and nirüküra), because of the 
primariness of that (viz. of the texts teaching that Brahman 1s form- 
less)". That is, the texts which attribute forms to Brahman are 
not the main purport of Sorrpture, smce they simply enjom medita- 
tion, and do not set forth the real nature of Brahman 1 


Bhaskara 


Interpretation different, viz. “For (Brahman is) without form 
indeed, because He 1s the principal (beng) ? 

After this sūtra, Bhüskara reads an additional sūtra, not found 
in the commentaries of others, which 18 as follows: “Asthilam ananv- 
ahrasvam-adirgham-asabdam aspar$am-arüpam-avyayani'", meaning 
“(Brahman is) non-gross, non-fine, non-short, non-long, without 
sound, without touch, without form, immutable” Honce such a 
nirakira or formless Brahman is to be worshipped, and not the sükára 
Brahman.? 

Baladeva 


He begins a new adhikarana here concerned with the question 
of the form of Brahman (four sütras). Hence the sütra: “For (Brah- 
man is) without a form, because that (viz the form) 1s the chief (viz. 
Brahman)”. That 1s, Brahman is formless in the sense that He has 
not the form, but ts the form itself, since the body of Brahman is 
identical with Brahman Himself.* 


SUTRA 15 


“AND (BRAHMAN IS) POSSESSED OF LIGHT, ON ACCOUNT OF BEING 
NOT DEVOID OF MEANING, " 


Vedanta-parijata-saurabha 


Untouched by darkness, “possessed of hght"—Brahman, pos- 
sessed of such a two-fold characteristic, is designated by one text: 


1 Š B. 3.2.14, p. 726. 2 Bh. B, 3.2.14, p. 166. 
8 Bh. B. 3 2 I5, p. 166. ^ GB 3.2 14, p. 59, Chap. 3. 
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“Of the colour of the sun, beyond darkness” (Vj.8. 31.181, Tart. Ar. 
3 13.1; Svet. 3.8 32 Git& 8 98), on account of the text bemg not devoid 
of meaning. 

Vedànta-kaustubha 


The view that Brahman 18 possessed of a two-fold characteristic 
18 being confirmed once more. 

Brahman “possessed of light”,—that which has hght for its 
attribute 1s ‘possessed of hght’,—and untouched by the imperfections 
of the objects to be lighted, as implied by the torm “and” (in the 
sūtra), 1 possessed of a two-fold charavteristic Why? On account 
of the texts being not devoid of meaning, viz. “He alone shinny 
everything shines after him Through his hght all this shines” 
(Katha. 5.15, Mund. 2.2.10; Svot. 6.14), “Of the colour of the sun, 
beyond darkness” (Vj.S. 31.18; Tar. Ar. 3.18.3; Svot. 3.8; Gita 
89) and so on. This aphorism is for showing that ono toxt after 
another denotes Brahman as possessed of a two-fold characteristic 


COMPARISON 
Samkara 


Interpretation absolutely different, viz. “And (Brahman is) 
like hght, on account of non-futility of texts (which designate Brahman 
as possessed of a form)” That is, just as the light of the sun or the 
moon, though porvading the entire expanse of the heaven and having 
no particular shape as such, appears straight, crooked and so on when 
passing through a finger which 1s straight, crooked and so on, so Brah- 
man appears as the Universe through its connection with the limiting 
adyunct. Hence it is that the texts which designate Brahman as 
having the form of the Universe and so on are not absolutely devoid 
of meaning, but serve the purpose of meditation.* 


Rāmānuja and Srikantha 


Interpretation different, viz “And on account of the non-futility 
(of texts designating Brahman as possessed of all auspicious qualities 
and devoid of all imperfections)”. That is, just as (the texts designat- 
ing Brahman as) hght such as: ** Brahman is truth, knowledge, infinite” 


1 P, 857, les 10-11. 2 P. 201 
3 Not quoted by others. 4 &.B. 3 2.15, pp. 126-27. 
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(Tait 2.1) establish Brahman to be self{-manifesting, so certain texts 
prove Him to be possessed of two-fold characteristics, viz. having all 
auspicious quahties on the one hand and being free from all defects 
on the other, both kinds of texts having a defimte meaning.t 


Bhaskara 
Reading shghtly different, viz. substitutes "và" in place of 
"tog? 
Baladeva 


Interpretation absolutely different, viz. continues the same topic 
about the body of the Lord thus: “And because of the non-futility 
(of this conception of the form or body of the Lord) as m the case of 
light”. That is, just as, though the sun is puro light yet is conceived 
as having a definite form for the purpose of meditation, so the Lord, 
though a pure light of knowledge and. bliss, is yet conceived to have 
a form for the purpose of meditation.3 


SUTRA 16 


“AND (A SENTENCE IS NOT MEANINGLESS WHEN IT) STATES 
THAT ONLY " 


Vedanta-parijata-saurabha 


When a text “states that only" or its real meaning only, then 
1ndeed 16 is not meaningless 


Vedanta-kaustubha 


Now, what makes a text have a meanmg or be devoid of 
meaning? 

When a scriptural text “states that only", ie. its real meaning 
only, then it is not meaningless. Tho term “and” implies that 
if it be taken, by foolish persons, to be referring to what is not its 
subject-matter, then it becomes meaningless. This being so, the 
texts designating the two-fold characteristics of Brahman being 
i i a ht Se 

1 Sri. B. 3.2.15, p. 232, Part 2; 8K B. 3.2.16, p. 247, Part 9 

2 Bh B. 3.2 15, p. 166. 8 G.B. 3.2.15, p. 60, Chap. 3. 
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mutually non-contradictory, are literally irue and authoritative,— 
this 1s the implied meaning. 


COMPARISON 
Samkara and Bhàskara 


Interpretation different as before, viz. “And (Scripture declares 
that only, (viz. that Brahman is pure, non-differentiated conscious- 
ness) ".1 

Ramanuja and Srikantha 


Interpretation different, viz. “And (texts like: ‘Brahman is 
truth, knowledge and infinite’) declare that only", viz. only that 
Brahman is self-manifesting, but does not deny that Brahman has 
other qualities, such as, being capable of realizing all His wishes at ounce 
and so on, known from other texts This sütra and the next answer, 
according to them, the prima facie view, viz. that texts like “Brahman 
18 truth, knowledge and mfinite’’ (Tait. 2 1) only designate Brahman 
as devoid of all differences and self-manifesting by nature; while, 
on the other hand, texts hke: “Not so, not so” (Brh. 2.3.6) prove 
the qualities of Brahman, such as Omniscience and so on, io be false 
Hence Brahman cannot be said to be possessed of two-fold character- 
istics, viz having all auspicious qualities and bemg free from all 
defects whatsoever 2 

Baladeva 


He contmues the same topic about the body of the Lord, viz. 
“And (Scripture) declares that only, (viz. that the body of the Lord 
13 the Lord himself)". That is, ib must not be thought, on the 
ground of the previous aphorism, that Brahman has no actual form, 
but 1: conceived to have a form for the sake of meditation only, for 
Seripture declares that the Lord does possess a form and that this 
form 13 not different from Him, but the very essence of His self 3 


1 Š B. 3.2 16, p. 727; Bh B 3.2 17. p. 106. 

2 Sri B 3 2.16, p. 232, Part 2, SK B. 3.2.16, pp. 247-248, Part 9. 

3 G.B 3.2.16, p. 428, Chap 3. “Atra dehaéd bhmno dehit-y-evam 
bhideégvara-vastuni nasti, kimtu deha eva dohiti labdham." 


fst. 3. 2. 17. 
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SUTRA 17 
“AND (SCRIPTURE) SHOWS (THIS), THEN (IT I») DECLARED BY 
SMRTI TOO." 


Vedanta-parijata-saurabha 


Numerous texts hke: “The Soul that ıs free (rom sms” (Chand. 
8.7.1, 34), "Without parts, without action, tranquil, irveproachable, 
stamless” (Svet. 16.192), “Having true desires, havmg true resolves” 
(Chand. 8.1 5; 8.7 13 3) and so on, prove thai Brahman is possessed of a 
double characteristic. “Then” itis “declared by Smrti too”, thus: 
* *Tam beyond the perishable and am superior to even the imperishable 
Hence in the world and m the Veda 1 am proclaimed to be the Highest 
Person.”’? (Gita 15.18 4), * *T am the origin of all, everything proceeds 
from me" * (Gità. 10.8 5), ** Or, what is the use of so much knowledge 
to you, O Arjuna? Having pervaded this ontue Universe with one 
part of mine, I abide”’ (Gità 10 42 8) and so on. 


Vedünta-kaustubha 


“And” the mass of scriptural texts “shows” that Brahman 1 
indeed possessed of a two-fold characteristic, viz. “The soul that is 
free from sms” (Chand 8.71, 3), “Without paris, without action, 
tranquil, irreproachable, stainless" (Svct. 6.19), “Having true desires, 
having true resolves" (Chànd. 8.1.5; 8.71, 3), "He who 1s omnis- 
cient, all-knowing” (Mund. 11.9, 2.2.7), "Supreme 1s his power, 
declared to be of various kinds indeed; naturalis the operation of his 
knowledge and power” (Svet. 6.8), “Him who is the supreme and 
Great Lord of lords; him, who is the supreme God of gods” (Svet. 
6.7), "He is the cause, the cause of the lord of causes" (Svot. 6.9¢ 7), 
“Ot him there is no progenitor whatsoever, nor a lord” (Svet. 6.9 
a-b), “This is one bliss of Brahman” (Tait 28), “He who knows the 
bliss of Brahman does not fear anything" (Tait. 2.4) and so on. This 
is “declared by Smrti too” thus: * *I am beyond the perishable and 
am superior to even the mperishable Hence in the world and in 
the Veda I am proclaimed to be the Highest Person"! (Già 15.18), 


1 Not quoted by others. 2 R,$K 
2 Not quoted by others 4 Not quoted by others, 
5 Op cit. 6 R. 


? Correct quotation: “Karanidhipidhipa”, meaning: the lord of the lord 
of senxe-organs, viz. the individual soul Vide Svot. 6.9, p. 70. 
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‘© I am the origin of the entire world, likewise the dissolution ”* (Gita 
76), ‘‘“He who knows me unborn, without begmnmg and the Great 
Lord of the world" (Gità 10.3), ‘“The multitudes of gods do not 
know my origin, nor the great sages" (Gita 10.2), * * Having pervaded 
this entire world with a part of mme, I abide" ' (Gstà 10.42), * “ There 
1s nothing higher than me, O Dhanafijaya "' (Gita 7.7), ©“ For I am 
the enjoyer of all saciifices, and the lord indeed ” > (Git& 9.24) and so 
on. 


COMPARISON 
Samkara 


He quotes from Scripture (Brh. 23 6, ete.) and Smrti to show 
that Brahman is nirvi£cra or absolutely free from diffevences.i 


Bhaskara 


He quotes from Scripture (Svet. 6.13) and Smrti (Gita 8.9) 
to show that Brahman is self-manifest by nature.? 


Baladeya 


He quotes from Senpture (Gopala-piirva-tapani) and Smrti 
(Brahma-samhit&) to show that the body of the Lord is identical 
with the Lord Himself. 


SUTRA 18 


“AND FOR THAT VERY REASON, (THERE I8) THE SIMILE, LIKE THE 
SUN AND WATER AND SO ON," 


Vedàanta-pàrijata-saurabha 


Brahman, though all-pervading, is indeed faultless, possessing 
as He does two-fold characteristics. “For that very reason," texis 
like: "Likewise, verily, the one soul abides within many, like 
the sun within water-receptacles” (Y&j. Sm. 3.1445) and so on, 


1 Š.B. 32.17, p 728. 2 Bh. B 3.2.18, p. 107. 
8 GB. 3,2.17. 
& Correct quotation ‘“‘tatha” and not “yatha”. 
5 P, 283. 
R. ŠK 
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take the help of “the sumile of the sun and water and so on” for 
establishing Brahman’s faultlessness 


Vedànta-kaustubha 


Brahman, though abiding in many places, is not subject to 
even an odour of imperfections arsmg out of those places. “For 
that very reason", m Scripture the following “simile” 1s employed: 
Just as the sun and the rost, though reflected on water and the 
like, are not touched by their imperfections, so the Supreme Brahman 
too, though abiding ın the sentient and the non-sentiont, is not 
touched by their respective imperfections. The texts to that effect 
are as follows: "But jusb as the one ether becomes divided in the 
pots and the 1est, so verily, the one soul abides withm many, 
like the sun within water-receptacles” (Yay Sm. 3.144), “Yor the 
soul of beings, which is one only, ıs installed in each separate being, 
and 1s seen as one-fold and many-fold, like the moon roflocted on 
water" (Brahmab. 6 12 1). 


COMPARISON 
Samkara and Bhaskara 


The same simile of the sun and water 1s interpreted differently 
by them, viz. Just as the same sun appoars to be many when reflected 
on many sheets of water, so the one Brahman appears to bc many 
through being connected with Upadhis or hmiting adjunots.? How- 
ever, Samkara and Bhiskara understand the term ' Upüdhi' in two 
different senses, a8 already noted. 


Baladeva 


He begins a new adhikarana here (one sūtra), concerned with 
showing that the worshipper (i.e. the individual soul) is different from 
the object worshipped (viz. the Lord). Hence the sütra: “And for 
that very reason, (ie. because the individual soul is different from 
Brahman), the simile, like the sun and water and so on, (is appro- 
priate)”. That is, in Scripture we meet with the similes of tho sun 
reflected on water and so on, and such similes simply show that just 


1 P. 338. 
2 $.B. 3.2.18, pp. 328-329; Bh. B. 3.2.19, p 167. 
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as the sun (or the bimba) is different from its unage (or the prati- 
bimba), so the Lord is different from the mdividual soul t 


PRIMA FACIE VIEW (Sütra 19) 
SUTRA 19 


“Bur ON ACCOUNT OF THE NON-APPREHENSIUN LIKE WATER, 
THERE IS NO BEING S0." 


Vedànta-párijáta-saurabha 


It is doubted. Water 1s apprehended to be remote from the 
sun, but not so the place (viz. tho individual soul) from the whole 
(viz. the Lord)? Hence the example cited ıs not to the point. 


Vedanta-kaustubha 


It is doubted that the example cited does not illustrate the point. 

The word “but” is mdicative of the doubt. It may be objected 
“There is no being so", ie Brahman is not like the reflected 
sun. Why? “On account of the non-apprehension like water," ie, 
water 18 apprehended to be remote trom the sun, and the sun and the 
rest, though reflected on it, are yet not touched by its 1mperfeotions 
as they are remote from ıt; but all the sentient and the non-sentient 
are not apprehended, as m the case of water, to be remote from 
Brahman. Compare the scriptural texts: “He who abiding within 
the carth” (Brh. 3.7.3), “He who abiding within water” (Brh. 3.7,4), 
“He who abiding m the soul” (Sat. Br. 14.6.7.303), “In whom all 
the worlds are situated” (Katha. 5.8, 6.1) and so on; and also 
the Smrü passages: ‘The Lord dwolls, O Arjuna, in the heart- 
region of all" (Gita 18.61), ‘“In me all this is woven” ’ (Git& 7.7) 
and so on. Hence there is no parallelism between the Supreme 
Person, the topic of disoussion, and the reflectod sun and the rest. 


1 Q B. 3.2.18, pp. 65-66, Chap. 3. 
2 The C.8.8. ed. (p. 64) reads *sthininah ". 
8 P, 1074, line 8 
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CORRECT CONCLUSION (Sütras 20-21) 
SÜTRA 20 


“(BRAHMAN’S) PARTICIPATION IN THE INOREASE AND DECREASE 
ON ACCOUNT OF BEING INCLUDED WITHIN (IS DENIED), ON ACCOUNT 
OF THE AGREEMENT BETWEEN THE TWO (IE. THE EXAMPLE AND 
TAE EXEMPLIFIED) (IT 18) So." 


Vedànta-pàrijáta-saurabha 


With regard to it, we reply: “The participation" of the Lord 
of places (i.e. Brahman) “in the increase and decrease” of the places 
(ie. the individual souls and matter)—He being ther Inner Con- 
troller,—is what is denied by the example. “On account of the 
agreement between the two,” it is “so”, ie. only the intended portion 
1s to be understood. 


Vedanta-kaustubha 


With regard to it, the author replies: 

The word ‘no’ is to be supplied from the preceding aphorism. 
In spite of His “being included within" the places, there is no “parti- 
cipation in the increase and decrease",—due to those places,—on 
the part of Brahman, the Highest, who is the lord of places, in accord- 
ance with the scriptural texts: "He who abiding within the earth” 
(Brh. 3.7.3), “He who abiding within the soul" (Sat. Br. 6.7.30). 
This is what is denied by the example of the sun and the rest. “On 
account of the agreement between the two (this is) so”, 1.e. on account 
of the agreement between the illustration and the illustrated, only 
the relevant portion is to be understood. Thus, just as the ether, 
though actually entered within pots, jars and so on, does not parti- 
cipate in the faults of increase and decrease,—although the ether 
is in every pot and is distinguished conventionally as: ‘There is no 
water in this pot’, "There'is sugar in another’, yet it remains one 
only,—and just as the sun, reflected on different receptacles of water, 
does not participate m the faults of their increase and decrease, 
on the contrary manifests a multitude of objects under water,—so 
the Supreme Brahman, who is one only, abides as manifold in the 
sentient and non-sentient objects as their Inner Controller, but is 
not touched by their respective faults, is not divided by their re- 
spective differences and does not participate in their increase and 
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decrease. Thus, “on account of the agreement between the two, 
(this is) so”, ie. only the relevant pomts of similarity are to be 
accepted, otherwise there can be no appropriateness of these two. Tho 
resultant meaning is that there can be no relation of example and the 
exemplified between two objects when the example proves the exem- 
plified to possess contrary qualities. 

Or (the word “ubhaya-siminyit” may be explained as): On 
account of the appropriateness of the two examples of the sun and so 
on, (i.e. the sun and water, and the ether and pot). 


» 


COMPARISON 
Samkara and Bhāskara 


As before, they interpret the example m a different way Hence 
the sūtra; “(There is a common pomt between the example and the 
exemplified, viz. their) participation m increase and decrease, owing 
to being included within, on account of (such an) agreement between 
the two, (1b is) thus: (ie. the comparison holds good)". That is, 
just as the reflected image of the sun, bemg inside the sheet of water, 
participates in all the qualities of water, viz. increases and decreases 
when water does so and so on, but the roal sun does not do so, so 
Brahman, when within, ie connected with the limiting adjuncts, such 
as the body and so on, participates 1n their growth and the like, but real 
Brahman never does so t 


Ràmànuja and Srikantha 


They take this sūtra and the next one as constituting one sütra.? 


Interpretation same. 
Baladeva 


Interpretation different, viz. “(The above simile of the sun and 
water holds good, though not in its primary sense, yet in its secondary 
sense of) participating in increase (i.e. greatness) and decrease (i.e. 
smallness), (i.e. just as the sun participates in inerense, i.e. is a large 
substance untouched by the limitations of water and so on, while 
the images of the sun participate in decrease, i.e, are limited by the 
conditions and variations of water, so the Lord participates in great- 
ness, i.e. is great and independent, while the individual soul participates 


1 &.B. 3.2.20, pp. 729-730; Bh. B. 3.2 81, pp 167-168. 
2 Sri. B. 3.2.20, p. 234, Part 3; SK. B. 3 2.20, p. 250, Part 9. 
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ın smallness, ie is small and dependent,—this is what is meant to be 
illustrated by the simile), on account of bemg included within, (ue. 
because the purport of Scripture is fulfilled by this mode of explana- 
tion,—everything is contamed in ıt), on account of the agreement 
between the two (this is) so, (1e the comparison holds good)"*.1 


CORRECT CONCLUSION (end) 
SÜTRA 21 


“AND ON ACCOUNT OF OBSERVATION.” 


Vedanta-parijata-saurabha 


And because m ordinary experience, (comparisons like): ‘A lion- 
like boy '? are found. 
Vedanta-kaustubha 


And because in ordinary life, expressions like ‘A lion-like boy’ 
and so on are found, this is “so”, i.e. the attribute which is common 
to the example and the exemplified is to be understood as the relevant 
portion here. Hence it is established that Brahman is possessed of a 
two-fold characteristic. 


Here ends the section entitled ‘Possessed of two-fold charac- 
teristics” (b). 


COMPARISON 
Samkara and Bhaskara 


Interpretation different, viz. “And because it 18 soen (i.e. declared 
by Scripture that Brahman enters within the body) ”,s 


1 Q.B. 3.2.20, pp. 69-70, Chap. 3. 

2 The whole point 1s that when one thing is compared to another, that does 
not imply that the two must be simular in all respects, but only that they are sa 
in some intended points. E.g. when a boy is compared to a hon that evidently 
does not mean that he has four feot, thirst for blood, ete, hke the lion, but 
simply that he is as brave as the lion. Hence only this point, viz. braveness 
is to be token into account here, Similar is the case with Brahman and thc 
sun, 

3 S,B. 3.2.21, p. 780; Bh. B. 3.2,22, p. 168. 
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Adhikarana 6: The section entitled "The so- 
muchness resulting from what has been pre- 
viously declared". (Sütras 22-30) 


SÜTRA 22 


“FOR (THE TEXT) DENIES THE SO-MUCHNESS RESULTING FROM 
WHAT HAS BEEN PREVIOUSLY DECLARED, AND AFTER THAT SPEAKS 
(oF BRAHMAN AS LIMITLESS) ONCE MORE." 


Vedanta-parijata-saurabha 


On the doubt, viz whether the text: "Not so, not so” (Brh. 
2361) denies the corporeal and the incorporeal forms, mentioned 
previously in the passage “There are, verily, two forms of Brahman, 
the corporeal and incorporeal” (Brh. 2.3.1 2), or domes simply Brah- 
man’s so-muchness resulting from His connection with the previously 
mentioned forms—the suggestion being that it denies the forms of 
Brabman—we reply: 

It "denies" only “the so-muchness resulting from what has been 
previously mentioned". “After that," “once more” ? the concluding 
portion of the text says: “For there is nothing higher than this— 
hence (it is called) * not so °” (Brh. 2 3.6 4) 


Vedanta-kaustubha 


It has been stated above that Brahman 1s possessed of a two-fold 
characteristic, Now the world is real, the world which consists of the 
sentient and the non-sentient, which 1s not known through any other 
means of knowledge, which is knowable from Scripture alone as a 
form of Brahman on account of having Brahman for its soul, and which 
is not demable by such texts like: ‘This is not a form of Brahman.’ 
Now, it may be thought that Brahman, who possesses the world as 
His form and is endowed with infinite, inconceivable, auspicious 


1 §, R, Bh, Sk, B. 

2 Op. cet. This text occurs in Maitri 0.3 as well, 

3 The word “bhūyah” may mean both ‘once more’ and ‘something 
more’. It is not clear in which sense precisely Nimbürke undorstands it. 
Srintvisa givos both the meanings, sco V.K below. 

* §, R, Bh, Sk, B. 
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qualities and powers, becomes limited owing to His connection with 
the limited world. The author here denies this. 

In the Brhadaranyaka, having begun thus: “There are, verily, 
two forms of Brahman, the corporeal and the incorporeal" (Brh 
23.1), and having exhibited the particular forms of saffron-colour 
and the rest thus: “The form of this person, verily, 1s like the saffron- 
colour” (Brh. 2 3.6), tho text goes on to record: “Honco, now, there 
is the teaching: ‘Not so, not so’’’ (Brh 2.3.6) Among these, the 
corporeal,1e.the three elements fire, water and food, the incorporeal, 
ie.the two elements air and ether!; as well as the particular forms of 
the saffron-colour and the rest 2 have been mentioned before. Here the 
doubt ıs whether the text. “Not so, not so” (Brh, 2 3 6) domos the 
above-mentioned group of the corporeal and the incorporeal forms of 
Brahman, or denies Brahman’s so-muchness, resulting from His posses- 
sion of the above-mentioned group of the corporeal and the incorporeal 
forms Here on the suggestion: Tt denies the group of the corporeal and 
the incorporeal forms,—we reply: The text: “Not so, nob so” “denies” 
Brahman’s so-muchness, resulting from His connection with those 
corporeal and incorporeal forms which have been montioned 
previously. The word “for” shows that no things, sentient and non- 
sentient, are capable of being denied—things which, on account of 
having Brahman for their soul, are His forms, as established by 
hundreds of scriptural passages, such as: “There are, verily, two 
forms of Brahman, the corporeal and the incorporeal" (Brh. 2.3.1), 
“Everything has that for its soul" (Chand. 6.8.7; 69.4, eto.), “All 
this, verily, is Brahman” (Chand. 3.14.1), “By proving the enjoyer, 
the object enjoyed and the Mover, all has been said. ‘This 1s the three- 
fold Brahman” (Svet. 1.12) and so on. The phrase: “And after that 
speaks once more” shows that Brahman 1s not limited by so-muchness. 
That is, “after that” or after denying the so-muchness of Brahman, 
“once more", i.e, again, the concluding portion of the text “speaks” 
of Brahman as not limited by so-muchness. 

Or else (an alternative explanation): the concluding portion of the 
text speaks of something more than the previously mentioned corporeal 
and incorporeal forms thus: “For there is nothing higher than it, 
hence (it is called) ‘not so’. “Now (its) name 1s ‘the real of the real’. 


1 Vide Brh 2 3.2.3. 2 Vide Brh 2.3.6 
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The vital-breaths, verily, are real. It is their real” (Brh. 2.3.6). 
Its meaning is as follows: It is not to be said that tho real nature of 
Brahman is not other ‘than 1t’, ie. than what has been mentioned 
above. Brahman ıs higher than it, unlimited by so-muchness, 
without an equal or a superior. There 1s also a ‘name’ for 
Brahman, the highest of all The same text states it thus: 
‘the real of the real’, Anticipating the enquiry: The real of which 
reals? the text says: ‘The vilal-breaths, verily, are real; it is their 
real’. ‘The vital breaths’ are the individual souls having the vital- 
breaths, and they do not, hke the cther and the rost, undergo any 
change of nature at the time of creation, hence thoy are ‘real’. Just 
as the Vedas, though eterual, arse from Brahman, in accordance 
with the maxim of a person who was asleep but has armen now,! 
He being the cause of all,—sa the individual souls, too, bemg under the 
influence of karmas, come to have births, etc., ie. undergo changes 
in the form of contraction or expansion of thew knowledge, But the 
Supreme Brahman is not subject to any such changes. For this 
reason, and also because He is the whole, He is the real of them too,— 
this is the sense. For this very reason, Scripture Bays: “The eternal 
among the eternal, the conscious among the conscious” (Katha. 5.13; 
Svet. 6.13). 
COMPARISON 


Samkara 


Interprotation diametrically opposed. The question is, what 
exactly is denied by the text “Not so, not so". Does ıt deny the two 
forms of Brahman merely, or also Brahman Himself possessing those 
forms? It may be suggested: As none among these is specially men- 
tioned as the object of negation here, so both these are negated. The 
term ‘not so’ 1s repeated twice, which also seems to imply that there 
are two objects of negution, the universe and Brahman. Or, Brahman 
alone is negatived here, since it being beyond the eyes and the mind, 
may very well be non-existont. 

The answer Lo this view is as follows: Tho two-fold negation of 
the forms of Brahman and Brahman Himself is not possible. Negation 
implies something positive and existent on the basis of which the 
thing is set at naught, e.g. the snake is denied to be in the rope and so 


1 Vide V K, 1.3.28, 
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on. Hence absolute and universal negation 1s impossible and meaning- 
less, Therefore, Brahman cannot be negatived As such the text 
“Not so, not so” denies only the two previously mentioned corporeal 
and incorporeal forms of Brahman and thereby depicts the real nature 
of Brahman, viz. His absolute freedom from all differences. If 
1t be said: Why should Scripture first designate these forms and then 
deny them ?—the answer is that Scripture never actually proves that 
Brahman possesses these forms, but simply mentions them as the views 
of the ignorant for the purpose of showing ther hollowness later on. 
Moreover, the repotition of the words ‘not so’ simply refers to the two 
forms separately. Thus according to Samkara, there are iwo alter- 
native explanations of tho sütra 


(1) Having first designated Brahman as “Not so, not so", the 
text goes on to say once more: “Thero is nothmg higher 
than 1t, hence (it is called) ‘Not so’”’. 

(2) (Or) there is no better designation of Brahman’s real 
nature than the text: “Not so”; and tho text declaros 
something more, viz the name of Brahman.i 


Ramanuja 


Interpretation same, but he doos not begin a new adhikarana 
here, but continues the same adhikarana up to sūtra 25, 


Bhaskara 


He also does not begin a new adhikarana here, but continues the 
same topic of the meditation on Brahman in His aspect of non- 
difference, as pure existence and consciousness. According to Him 
in the text: “Not so, not so”, the first ‘not so’ denies the corporeal 
and the incorporeal forms of Brahman, ie. His form as the elements; 
while the second ‘not so’ denies His Vasané-maya form, ie His form 
as the individual soul. Thus this text designates the pure, non- 
differenced form of Brahman, but by no means proves the non-existence 
of the world, Henco the sütra: (“The text) denies the so-muchness 
of the topic of discussion (viz. Brahman) after that speaks (of Brah- 
man) once more (as the Highest Being) ".? 


1 S.B. 8 2.22, pp. 737 f. 2 Bh B. 3.2.23, p. 169 
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SUTRA 23 
THAT (viz BRAHMAN Is) UNMANIFEST, FOR SCRIPTURE STATES. 


Vedanta-parijaita-saurabha 


The scriptuial text: “Ile ıs not apprehended by the eye, nor by 
speech" (Mund. 3.1.83) and so on, states that Brahman is ‘ Un- 
manifest’, 

Vedanta-kaustubha 

The author points out that Brahman, immanent in the corporeal 
and the rest, yot transvendent, 13 not apprehended by the ordinary 
Ben80-Organs. 

“That,” 1.e. Brahman, 15 “ Unmantfest’”’, “for” Scripture "states" : 
“Ths form is not present to vision, no one whosoever sees Him with 
tho oye” (Katha. 6.9 ; Svot. 4.20), “He 1s not apprehended by the eye, 
nor by speech " (Mund. 3.1.8) and so on. 


COMPARISON 
Samkara 


Like Nimbürka, he also holds that Brahman is not perceivable 
by the ordinary sense-organs; although unlike Nimbarka he holds 
hero, as before, that Brahman has no corporeal and incorporeal 
forms.? 

Baladeva 


He takes it to be forming an adhikarana by itself. 


SÜTRA 24 


“AND (BRAHMAN IS REVEALED) IN PERFECT MEDITATION, ON 
AOCOUNT OF PEROEPTION (IE. SORIPTURE) AND INFERENOE (I.E. 
(Suserr)." 
Vedànta-párijata-saurabha 
But Brahman is revealed in loving devotion, i.e. in meditation, 
in accordance with the following scriptural and Smrti texts, viz. 
“He, with his nature purified through the clarification of the 


1 $, R, Bh, Sk, B 2 &.B, 3.2.28, p. 741. 
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knowledge of Brahman, perceives, meditating, him who is without 
parts" (Mund. 31.81), "But through exclusive devotion, I may 
be known thus, O Arjuna, and perceived in truth, and entered, O 
conqueror of enemies !” * (Gita 11 54 2). 


Vedanta-kaustubha 


Apprehending the objection, viz. This view, surely, is moonsistent 
with texts like: ‘‘‘O, the self is to be seen" * (Brh. 2.4.5; 4 5.6) and 
so on, the author points out that if an earnest effort be made by 
virtuous men who follow Scripture and are desirous of a direct vision 
of Him, then He becomes manifest to them. 

The word “and” implies possibility. Brahman becomes manifest 
“in perfect meditation”, ie. in loving devotion or meditation. And 
this is known “from perception and inference", i.e. from Scripture 
and Smrti. Compare scriptural texts like: “He is attainable only 
by him whom he chooses To him he reveals his own person” 
(Katha. 2.23; Mund. 3.2.8), “He, with his nature purified through 
the clarification of the knowledge of Brahman, perccives, meditating, 
him who is without paris" (Mund. 3.18); and Smrti texts like: 
‘But through exclusive devotion, I may be known thus, O Arjuna, 
and perceived in truth, and entered, O conqueror of enonies|"' 
(Git& 11.54). “He whom the Yogms 3,—sleepless, with subdued 
breath, with contented minds, with restrained sense-organs,—see as 
light, obeisance to Him, whose self is Yoga" (Maha. 12 1642 4), 
“The Yogins see him, the lord, the eternal" and so on. 


COMPARISON 
Samkara 
Reading slightly different, viz. he adds a “ca” after “api’’.6 


1 B, R, Bh, Bk, B. 

2 R, B. 

3 A Yufijina is a Brahmin, one who by religious exercise called Yoga 
endeavours to obtain union with the Lord. 

* P. 423, lines 18-19, vol. 3, Asiatic Society ed. This edition and the 
Vangavasi ed. (p. 1420, col. 2, line 5) read “samttvasthih” and “sattvasthah”’ 
respectively in place of “samtustih’’. 

5 S.B. 8.2.24, p. 741. 
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Baladeva 


He takes this sūtra too as formmg an adhikarana by itself 
Interpretation same. 


SÜTRA 25 


“AND AS IN THE OASE OF LIGHT AND THE REST, (THERE IS) NON- 
DIFFERENCE (L.E THE CASE OF BRAHMAN IS SIMILAR TO THE CASE 
OF LIGHT AND THE REST), AND (DBRAHMAN'S) MANIFESTATION 
(WAKES PLAGE) THROUGH REPETITION WITH REGARD TO AOT (LE. 
THE MEANS)."' 

Vedanta-pürijáta-saurabha 


Just as there 1s manifestation of tho sun, fire and the like through 
the repetition of the means resorted to by those who long for them, so 
there is “non-difference” ım the case of Brahman too, ie. thore is 
“manifestation” of Brahman. The sense 1s that the direct vision 
of Brahman resulis from the incessant repetition of the sddhanas or 
the means consisting in perfect meditation. 


Vedàanta-kaustubha 


To the objection, viz. To say that Brahman becomes manifest 
in perfect meditation only does not stand to reason ; for why should 
not everyone equally see Brahman who ıs the soul of all and all- 
pervading ?—the author replies: 

The light of the sun is within the reach of all, yet the sun manı- 
fests itself “through the repetition with regard to act", ie through 
the repeated mutterings of sacred formule and so on by Kunti, 
Yudasthira and the like; the fire is within the reach of all, yet it 
manifests itself “through the repetition with regard to act”, i.e. through 
the repeated churning and tho like by the twice-born; and gold is 
available only “through the repetition with regard to act", i.e. through 
repeated searching and so on. The case of Brahman too is “ non- 
different” or similar. That is, Brahman, though available by all, 
manifests Himself to those alone who are desirous of salvation and 
meditate on Him incessantly. 


1 The last portion of tho sentence: ‘Brahma-prakééo bhevati" ia omitted 
by C.8.8. ed., p. 58. 
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COMPARISON 
Samkara 


Interpretation absolutely different, viz. “And as ın the case of 
light and the rest, there is non-difference (between Brahman and the 
individual soul), and the light (viz. Brahman) (appears manifold) 
in work (ie. through its connection with the limiting adjuncts), on 
account of repetition (ie. the repeated declaration of Senpture)". 
That is, m the preceding sūtra ıt has been pointed out that Brahman 
manifests itself in profound medilation This seems to suggest that 
there 18 a difference between Brahman, the object worshipped, and 
the individual soul, the worshippor. This siitra controverts the sug- 
gestion by pointmg out that just as the rays of the sun appear crooked, 
straight and so on in accordance with the shape and position of the 
fingers and the lke through which they are passing, but the real sun 
remains what it 1s, so Brahman. appears dua] through the limiting 
adjunct of meditation and so on, but is really one and without a second. 
That 1s, for the purpose of meditation, a distinction is made between 
Brahman and the individual soul, bul there ig no real difforence between 
them.* 

Ramanuja 

This is sūtra 24 in his commentary. 

Interpretation different. Here he continues the problem, viz. 
What is exactly denied by the text: “Not so, not so” (Brh. 2.3.6). 
The sütra means, according to him: “Like light (i.e. knowledge) and 
go on, there is non-difference, (i.e. just as knowledge, bliss and the 
like constitute the very nature of Brahman, so do His corporeal and 
incorporeal forms), and (just as) light (1e knowledge) (and bliss and 
the like are known to be constituting the very nature of Brahman) 
from the repetition with regard to act, (1.e. from the repeated practice 
of devout meditation), (so are His corporeal and incorporeal forms)". 
That is, Vamadeva and others, who obtaimed a direct vision of the Lord, 
perceived Him as knowledge and bliss and so on, just as they perceived 
Him also as possessed of the corporealand incorporealforms. And, just 
as Viimadeva and others perceived Him as knowledge and bliss and so 
on through the repeated practice of meditation, so they percerved Him 


1 §.B. 3.2.26, p. 742. 
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as possessed of the corporeal and the incorporeal forms through the 
repeated practice of meditation. Hence the above text “Not so, not 
so” denies only the so-muchness of Brahman, but not His corporeal 
and incorporeal forms.} 

Bhaskara 


This is sūtra 26 m his commentary He interprets the first 
portion of the sūtra like Samkara, the last portion hke Nimbirka: 
although he gives two alternativo interpretations of the word “‘kar- 
mani", “(Lf it be said that the Highest Nelf being unmanifest, beyond 
the senses and obtamable through ineditation only, must be different 
from the individual soul,—we reply.) Like light and the rest, there 
is non-difference also (between Brahman and the mdividual soul), 
and the manifestation (of Brahman, which brings about this non- 
difference, arises) from the repetition (i.e. the repetition of meditation) 
with regard to act (1 e. with regard to the object to be worshipped, viz. 
Brahman) (Or an alternative explanation ) from tho repetition with 
regard to act (1.e. with regard to meditation)" 2 


Srikantha 


Thuis is sūtra 24 in his commentary. Interpretation different. 

“And as in the case of light (viz. knowledge) and so on (there is) 
non-differonce, and the manifestation (of Brahman takes place) 
through the repetition with regard to act, (ie those who attain a 
direct vision of the Lord, come to have lordship and the rest hke Him, 
just as they come to have knowledge, bliss and the rest like Him,— 
there is no difference between their attaining knowledge, bliss and the 
rest like the Lord and attaining lordship and so on like Him).” 3 


Baladeva 


He breaks this sūtra into two different stitras thus: “Prakdsadi- 
vac ca vaisaáyüt" (sūtra 25), “Prakfigaé ca karmany abhyüsüt" 
(sūtra 26). Interpretation of the first portion entirely different. 

Sütra 25.—Here the word “na” is to bo supphed, according to 
Him, from sütra 19. Hence the sutra: "And (the Lord is) not like 
light (i.e. fire) and the rest, for (there are) no (such) distinctions (in 


1 Set B. 3.9.24, p 238, Part 2, 
3 Bh. B. 3 2.26 (written as 3.2.25), pp. 169-170. 
8 Sk. B. 3.2.24, pp. 257-268, Part 9. 
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Him)". That is, fire has two states, subtle and gross, and it 1s 
unmanifest 1 its subtle state, but becomes manifest in its gross state. 
Such 1s not the case with the Lord, i.e. it is not that the Lord 18 un- 
manifest in His subtle state, but becomes manifest in His gross state,— 
for, in Him there is no such distinction of subtle and gross. Honce 
the manifestation of the Lord does not depend on any such states, 
but on the love and devotion of the devotee.* 

Süira 26.—' Aud (if it be objected that it is by no means a 
universal rule that whoever loves God sees Him, we reply:) tho mani- 
festation (of tho Lord to the devotee 1s brought about) through the 
repetition with regard io act (1e through the repeated practice of 
meditation)" That is, mere love 1s of no avail, but the constant 
repetition of the acts of meditation, etc. is necessary.? 


SUTRA 26 


“HENCE (THE INDIVIDUAL SOUL ATTAINS SIMILARITY) WITH TOU 
INFINITE, FOR THUS (15) THE INDICATION.” 


Vedanta-parijata-saurabha 


When the individual soul directly intuits Brahman, it becomes 
similar to Him, in accordance with the text “When the seer sees the 
golden-coloured creator, the Lord, the Person, the source of Brahma, 
then the wise men, having discarded merit and demerrt attains the 
highest equality” (Mund. 3.1 33). 


Vedanta-kaustubha 


Incidentally, the author is indicating the frut of the direct 
vision of Brahman. 

“Hence,” ie. through the manifestation or the direct vision of 
Brahman, the individual soul becomes similar to the Infinite, i.e. to 
Brahman, the Highest Person, ‘for thus (is) the indication", 
ie. because there is a text intimating this, viz "When the seer sees 
the golden-coloured creator, the Lord, the Person, the source of 


1 GB. 3.2.28, p. 80, Chap. 3. 
2 On. cit , 3.2.26, p. 81, Chap. 8. 
2 Not quoted by others. 
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Brahma, then the wise man, having discarded merit and demorit, 
attains the highest equahty" (Mund. 3.1.1 3). 


COMPARISON 
Samkara and Bhaskara 


This is sūtra 27 in Bhiskara’s commentary Interpretation 
different, viz “Hence (ie because the distinction between Brahman 
and the individual soul is due to nescience, while the absolute oneness 
of Brahman is the ultimate truth), (the individual soul oan got rid 
of nescience and become one) with the Infinite (i.e. Brahman), for this 
(is) the indication ”.1 

Ramanuja 

This is sütra 25 in his commentary. Interpretation different, 
viz. “Hence (i on account of the above reasons), (it is proved that 
Brahman is qualified) by infinite (auspicious qualities), for thus (i.c. 
this bemg so), the mark (i.e. the two-fold characteristics of Brahman) 
(is established)".? According to Rämänuja, the section about the 
two-fold characteristics of Brahman ends here, while according to 
Nimbárka, as we have seen, it ends with sūtra 21. 


Srikantha 


This is sūtra 25 in his commentary. Interpretation different,— 
very similar to that of Ramanuja: “Hence (1e. because the devotees 
of Brahman, who have attained similarity with Him, are endowed 
with knowledge, bliss, supreme lordship and the like), (it is proved 
that Brahman has connection) with infinite (auspicious qualities) for 
thus (i.e this being so), the mark (ie. two-fold characteristics of 
Brahman) (18 established) '*.8 


Baladeva 


This is sūtra 27 in his commentary. Interpretation different, 
viz. “Hence (the direct vision of the Lord is possible) through (the 
grace of) the Infinite (viz. Brahman) for thus (1s) the indication". 


3.2.26, p. 743 ; Bh. B. 3.2.27 (written as 3.2.26), p. 170. 
. 8.2.25, p. 238, Part 2. 
3.2.25, p. 258, Part 9. 
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That is, the Lord, though invisible, yet makes Himsclf visible to His 
devotees through His mysterious power or grace 1 


SUTRA 27 


“ BUT ON ACCOUNT OF THE DESIGNATION OF BOTH, LIKE THE OASE 
OF THE SERPENT AND THE COIL.” 


Vedanta-parijata-saurabha 


The view that the corporeal and the incorporeal are never negated 
by Serzpture is being confirmed here The universe, consisting of the 
corporeal and the incorporeal, abides in 1ts own cause, viz. Brahman, 
m a relation of difference-non-difleronce, on account of the designa- 
tion of both differenco and non-difference, “like the case of the serpent 
and the coil” 


Vedanta-kaustubha 


Ti has been pointed out that the entire expanse of the universe, 
consisting of the corporeal and the incorporeal, mentioned in Scrip- 
ture as the effect and form of Brahman, cannot be the object of the 
denial: “Not so, not so” (Brh. 2.3.6); and also that Brahman, being 
transcendent, is faultless. With a viow to confirming this, the 
reverend author of the aphorisms states his own conclusion, expound- 
ing the meaning of all Scriptures, viz. that the universe, the effect, 
stands in a relation of difference-non-difference to Brahman, the 
cause, 

In spite of their difference from Brahman, the whole groups of 
effects, like the corporeal and the incorporeal and so on, are non- 
different from Him. Why? “On account of the designation of both,” 
le. on account of the designation of difference and non-difference. 
Compare the following texts designating difference: “From whom, 
verily, these beings arise” (Tait. 3.1), "He who abiding withm the 
earth” (Brb. 3.7.3) and so on; and the text designating non-difference: 
“All this, verily, is Brahman” (Chand. 3.14.1) and so on. 

Here the author states a parallel instance: “Like the serpent and 
the coil". In all cases, the parallel instances are to be understood 


1 G.B 3.2.27, p. 82, Chap. 3. 
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as referring to the relevant portion only * The serpent, having the 
form of a rope and the material constituting the coil, is the cause, 
and analogous to ıt is Brahman, endowed with all powers, and the 
one non-different efficient and material cause of the world. "The coil, 
having the form of a bracelet, is the effect; and analogous to it 18 
the Universe, consisting of the corporeal and the incorporeal, the 
effect. Among these, the coil is dependont on another, something to 
be pervaded and an effect; while in contrast to it, the serpent is 
self-dependent, the pervader and the cause Hence thoro 19 a 
difference between the two. And, since the coil has no existence 
and activity apart from the serpent, 1t 18 non-different as well from the 
serpent. In the same way, the Universe, the effect of Brahman who 
is possessed of the powers of the sentient and the non-sentient, is both 
different and non-different from Brahman, the cause, There is a multi- 
tude of scriptural texts in conformity with the aphorisms, viz “Two 
birds, close fends” (Rg. V. 1.164 202; Mund. 31.1, Svet. 4.6), “Think- 
ing the Mover and the soul to be separate” (Svet. 1.6), “And all this, 
verily, is Brahman” (Chand. 3.14.1), “All this has that for its soul” 
(Chünd. 6.8.6, etc.), “Brahman alone is all this” (Nr. Ut, 7), The soul 
alone is all this” (Chand. 7.26.1) and so on. The sense 1s that there 
can be no negation of the corporeal and the incorporeal, because thoy 
have Brahman for their soul. 


COMPARISON 
Samkara and Bhaskara 


This is sūtra 28 in Bhüskara's commentary. 

They take this sütra as stating a prima facie view regarding the 
relation between Brahman and the individual soul, i.e. how to reconcile 
the texts designating difference and those designating non-difference, 
Hence the siitra: “But on account of the designation of both (ie. 
because in Scripture we meet with two kinds of texts, one designating 
difference, the other non-difference), (the individual soul is both 
different and non-different from Brahman), like the serpent and the 
coil". That ıs, the snake is one as a whole, yet is different, as having 
Pe ee te iy ee PER RE 


1 As shown under V.K. 3.2.20-21. 
2 P. 146, line 1. 
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different postures, viz. coil, tho erect hood and so, on. Similarly 
Brahman is one, but is different as soul, matter and so on.} 


Rāmānuja and Srikantha 


This 18 sūtra 26 ın their commentaries. Rāmānuja begins a new 
adhkarana here. Interpretation different. They too take this 
sūtra as stating a prima facie view regarding the relation between 
the non-sentient (Le. the acit) and Brahman, and interpret it to mean 
that the non-sentient 1s but a particular state (samsthina-visega) 
of Brahman, just as the coil 18 of the serpent? 


Baladeva 


This is sittra 28 ın his commentary. He begins a new adhikarana 
here, concerned with an entirely different topic, viz. the idontity 
between the Lord and His attributes (four siitras). Hence the sūtra: 
“But on account of the designation of both, (the Lord 1s both bliss 
and blissful and so on), like the serpent and the coil". That is, the 
Lord is essentially intelligence and bhss, yet possesses theso as His 
attributes, just as the serpent is nothing but the coil, yet possesses 
it as its uttribute.8 


SUTRA 28 


"Ox LIKE LIGHT AND (ITS) SUBSTRATUM, ON ACCOUNT OF BEING 
LIGHT" 
Vedanta-parijata-saurabha 


There is such a relation (of difference-non-difference) between 
the individual soul and the Highest Person as well,—on account of 
the designation of both,—as between light and its substratum. 
Hence, it is not to be supposed that there is an absolute non-difference 
(between the two) on the ground of the aphorism: “Hence with the 
infinite" (Br. Si. 3.2.26),—this is the sense, 


1 §.B, 3.2.27, p. 743; Bh. B. 3.2.28 (written as 3.2.27), p. 170. 
2 Sri. B. 3.2.20, pp 245-246, Part 2; Sk. B. 3.2.26, pp. 258-259, Part 9. 
9 G B. 3 2.28, p. 85, Chap. 3. 
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Vedanta-kaustubha 


To the objection, viz. There may be a relation of difference and 
non-difference between the non-sentient and Brahman, but there 1s 
no such relation between Him and the individual soul, smce m 
accordance with the aphorism. “Henco with the infimte, for thus 
(is) the indication” (Br. Sü 32.26), the individual soul attains 
equality with the Infinite, and as such it appoars that there is an 
absolute non-difference between the two,—the author replies. 

The phrase: ‘on account of the designation of both’ is to be 
supplied The word “or” is meant for disposing of the objection. 
There is no absolute non-difference between the two, on account of 
the designation of a natural difference between the two. On account 
of the designation of a natural difference in the passages “When 
the seer sees the golden-coloured creator, the Lord, the Person, the 
source of Brahma,’ (Mund. 3 1 3; Martri 6.18), “But then he meditating 
perceives him who is without parts" (Mund. 3.1.8), “The knower of 
Brahman attains the Highest" (Tait. 2.1), “He obtains the Person, 
higher than the high, celestial" (Mund. 3.2.8), "Non-knowing, a 
beast (as it were), and not the Lord", “He who is omniscient, all- 
knowing” (Mund. 1.1.9; 2.27), “Those who abiding the midst of 
ignorance” (Katha 25; Mund. 1.2.8), “This soul is free from sims, 
having true desires, having true resolves" (Chànd 81.5; 8.7], 3; 
Maitri 77), “He who abidmg in the soul” (Sat. Br. 14.6.7.30 1) 
and so on; and on account of the scriptural statement of a natural 
non-difference ın the passages: “That thou art" (Chiind 6.8 6, eto.), 
“Tam Brahman” (Brh. 1.4 10), “This soul is Brahman” (Brh. 2.5.19) 
and so on, there is a relation of natural difference-non-differonca 
between the soul and Brahman. 

The author states a parallel instance. “Like light and (its) sub- 
stratum". Light" is the ray of the sun and the like. There is 
a natural relation of difference and non-difference between light and 
its substratum, since the former has no separate existence apart from 
the latter. In answer to the objection: Why is there such an insistence 
on the non-difference between those two absolutely different objects ? 
the author states here another reason: “On account of being light". 
There is non-difference between light and its substratum also because 
both are equally hght, and like that, there is a natural relation of 


1 P. 1074, lne 18. 
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difference and non-difference between the individnal soul, the part 
and the whole (viz. Brahman),—this is the sense. Under the 
aphorism: “A part, on account of the designation of variety, and 
otherwise also” (Br. Si. 2.3.42) the relation between the individual 
soul and the Highest soul has been discussed for the sake of removing 
the conflict between the two classes of texts, but here ıt is stated 
once more for refuting the view of the logicians and the rest who 
hold that there is an absolute non-difference between the individual 
soul and Brahman—this 1s the distinction. 


COMPARISON. 
Samkara and Bhaskara 


This is sütra 29 in Bhaskara’s commentary They take this 
stitra too as stating another prima facie view 1egarding the relation 
between Brahman and the individual soul. Honce the süira means: 
just as the sun and its rays are identical, both being light, yet they 
are taken to be different, so also Brahman and the individual soul t 


Rāmānuja and Srikantha 


This 18 sūtra 27 in their commentaries. They too take this sütra 
as laying down another prima facie view regarding the relation between. 
the non-sentient and Brahman This prima facie view, Ramanuja 
points out, criticizes the preceding prima facie view by pointing out 
that if the non-sentient world be a state of Brahman, as the coil is 
of the snako, then it will become identical with Him, seemg that the 
coil is after all nothing but the snake itsclf. Hence the correct view 
is that the world 1s related to Brahman just as the ray is to the sun, 
Le. is His form (rüpa) and is different from Him.? 


Baladeva 


This is sütra 29 in his commentary. He continues the topic of 
the identity between Brahman and His attributes, illustrating it by 
a second example. Hence the sūtra means: “Just as the sun is 
essentially light, yet a substratum of light, so Brahman, is essentially 
knowledge, yet the substratum of knowledge (i.e. a knower)''.3 


1 §.B. 3 2.28, pp. 743-744; Bh B. 3.2 29 (written 88 3.2.28), p. 170. 
2 Sri. B. 8.2.27, p. 240, Part 2: Sk B 3.2 27, p. 259, Part 9. 
3 GLB. 8.2 28, p. 86, Chap. 3. 
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SUTRA 29 


* OR AS BEFORE." 


Vedànta-párijáta-saurabha 


Objeetions, like the consequence of entire (transformation) and 
the rest, have been refuted * before" 1 


Vedanta-kaustubha 


To the objection, viz. If the umverse be a particular state of Brah- 
man, as the coil is of the serpent, then there results a mass of objec- 
tions like the consequence of entire (transformation of Brahman), 
the contradiction of scriptural texts and so on,—(the author) rephes: 

The word “or’’ is meant for refuting the objection. There 
can be no objection whatsoever “as before"; i.e. the above objections 
have already been refuted under the aphorism. “But on account 
of Scripture, on account of bemg based on word” (Br, Si. 2.1.25). 


COMPARISON 
Samkara and Bhaskara 


This is sūtra 30 1n the commentary of Samkara. They take it 
as stating the correct conclusion as against the above two prima facie 
views regarding the relation between Brahman and the individual 
soul. Henco the sūtra means: The relation between the two is to be 
understood as before, ie. as stated under the sūtra 3.2.26 (sülr& 
3 2,26 in Bhiskara’s commentary), viz. the relation between light and 
its hmiting adyuucts, like fingers, eto.? 


Ràümànuja and Srikantha 


‘This is sūtra 28 in their commentaries. They too take it as stating 
the correct conclusion as against the above two prima facie views 
regarding the relation between the non-sentient and Brahman. They 
point out that both the above alternatives lead Brahman Himself 
to partake of the faults of the non-sentient world. Hence the correct 
view of the relation between the two is the same as that mentioned 
before under sütras 2.3.42 and 2.3.45, in connection with the 


1 Vide Br. Sü 2.1.25. 
2 $.B 3.2.29, p. 744, Bh. B. 3.2 30 (written aa 3.2.29), p. 170. 
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discussion of the relation between the sentient and Brahman, io, an 
attribute-substance relation. That 1s, just as it has been shown that 
the individual soul 15 a part and an attribute of Brahman and as such 
different from Him, 80 exactly is matter too ! 


Baladeva 


This is sūtra 30 ın his commentary He continues the topic of 
the identity between the Lord and His attributes, illustrating 1b by 
a thiid example, viz. Brahman is both bliss and blissful, knowledge 
and knower and so on, just as the one, indivisible time 18 said to be 
prior and postenor. Baladeva pomts out that of these three Hus- 
tratious, viz. the serpent and its coil, the sun and its rays, and time, 
each of succeeding one is meant for finer and subtler intellect? 


SUTRA 30 
“AND ON ACCOUNT OF NEGATION.” 


Vedanta- parijata-saurabha 


* And on account of the negation,’’ viz. “He is not smeared with 
the misery of the world” (Katha 5.1), Brahman, the topic of dis- 
oussion, does noi possess any imperfections. 


Vedanta-kaustubha 


Moreover, although Brahman, as abiding within all, and bemg 
the cause of all, has everything as His form, yet He has no connection 
with imperfections, "also on account of the negation” of mnperfec. 
tions, celebrated in Scripture thus: “Just as the sun, the eye of the 
whole world, is not smeared with the external faults of the eyes, so 
the one mner soul of all beings is not smeared with the misery of the 
world, being external (to it)? (Katha 5.11). “Just as the one air, 
entered in the world, corresponds in form to every form, so the 
one inner soul of all beings corresponds in form to every form, 
and is (yet) external (to it)” (Katha 5.10) and so on. Hence 
it is established that Brahman, having everything as His form, is 


1 Sri. B. 3 2.28, pp. 246-247, Part 2; Sk. B. 3.2 28, p. 250, Part 9. 
Z Not quoted by others. 
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untouched by every fault, is an abode of a mass of auspicious attri- 
butes and is the highest of all 


Here ends the section entitled “The so-muchness resulting from 
what has been previously declared” (6) 


COMPARISON 
Samkara and Bhaskara 


This 1s sūtra 31 ın Bhiaskara’s commentary. Interpretation 
different, viz. “And on account of the denial (of a reality besides 
Brahman, non-difference is the ultimate truth) " ! 


Ràmànuja and Srikantha 


This is sūtra 29 in their commentaries. Interpretation different, 
viz. “On, account of the denial (of the attributes of the non-sentient 2 
on the part of Brahman, they stand in the relation of attribute and 
substance) ” 3 
Baladeva 


This is sütra 31 m his commentary. He concludes the topic of 
the identity between Brahman and His attributes thus: “On account 
of the prohibition (by Soripture of any difference between Brahman 
and His attributes, they are never to be taken as different) "'.* 

To sum up: Sütras 27-50 are interpreted in four different ways 
thus :— 

(1) According to Nimbürka, sūtra 27 states the relation between 
Brahman and the non-sentient; stitra 28 states the relation between 
Brahman and the sentient: and sütras 29.30 stale that Brahman’s 
having the corporeal and incorporeal forms gives rise to no objections. 

(2) According to Samkara and Bhaskara, sütras 27-28 state two 
prima facie views regarding the relation between Brahman and the 
sentient; and sütras 29-30 state the right conclusion. 


1 S.B. 3.2.30, p 744; Bh. B. 3.2.31 (written as 3.2.30), p. 171. 

2 Srikanthe adds the sentient too. 

3 Sri, B, 3.2.20, p. 247, Part 2; Šk. B 3 2,29, pp. 254-260, Part 9, 
* G.B. 3.2.31, p. 88, Chap. 3. 
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(8) According to Ramanuja and Srikantha, sütras 27-28 state 
two prima facie views 1egarding the relation between Brahman and the 
non-sentient; and sütras 29-30 state the right conclusion. 

(4) Aceordmg to Baladeva, all these four sütras show the identity 
between Brahman and His attributes. 


Adhikarana 7: The section entitled "The 
Highest". (Sütras 31-37) 


PRIMA FACIE VIEW (Sūtra 31) 
SOTRA 31 


“(THERE IS SOME ONE) HIGHER THAN THIS (VIZ. BRAHMAN), ON 
ACOOUNT OF THE DESIGNATIONS OF BRIDGE, MEASURE, CONNECTION 
AND DIFFERENCE.” 


Vedànta-parijáta-saurabha 


‘The prima facie objector says’ “Than this’’, ie. than Brahman, 
“the topic of discussion, there is a reality still “higher”, on account 
of the designation of connection, viz. “Now the soul that is a bridge" 
(Chand, 8.4.11) and on account of the demgnation of difference, viz. 
"By him <5. 4s 2 all this is filled ” (Svet. 3.9%), “ That which 
is beyond that is without form, without disease " (Svet. 3.10 4), 


Vedànta-kaustubha 


It has been pointed out above that Brahman is the cause of all, 
omnipotent, untouched by faults at times, an abode of a mass 


1 Š, R, Bh, Sk, B. 

2 The word “ purusena ” omitted. 

3 R. 

* R. The C.8.8. ed., p. 56 has a more detailed reading which 18 translated 
below .— 

On account of the designation of a budge, viz. "Now the soul that is a 
bridge” (Chand, 7.4.1); on account of the designation of measure, viz. “Brahman 
has four feet” (Chand. 3.18.2), “Having sixteen parts” (Pragna 6.1); on account 
of the designation of connection, viz. ‘This is the budge of immortality " (Mund. 
2.2.5); and on account of the designation of difference, viz. “By him, by the 


Person, all this is filled (Évet 3,9), “ That which is beyond that i8 without 
form, without disease " (Svet 3.10). 
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of eternal, infinite, auspicious qualities, unlimited by so-muchness and 
different and non-different from all. Now, it is being shown that He 
is not excelled by anything, and this will go to confirm the view that 
He is not limited by so-muchness With regard to it, the doubt 
being whether Brahman is surpassable or unsurpassable, the author 
states the prima facie view 

“Than this,” ie. than Brahman, omnipotent, the cause of all, 
there is a still “higher” reality. Hence Brahman is surpassable. 
Why? “On account of the designations of bridge, measure, connection 
and difference." Thus the Supreme Brahman is designated as a bridge: 
“Now that which 1s the soul is a bridge" (Chand. 8.4.1). From this 
designation ıt is known that there is a reality,—analogous to a rare 
object in another island,—which is to be reached and which is higher 
than Brahman, analogous to a bridge. Moreover, from the text: 
“ Having crossed that bridge, one who 1s blind becomes non-blind ” 
(Chand. 8 4.2) too, it 1s ascertained that like a bridge, Brahman 1s only 
something to be crossed; while the object to be attained is somethmg 
other and higher than Brahman Further, there are designations of 
measure, viz. “ Brahman has four feet" (Chànd. 3.18.2), “ Having 
sixteen parts" (Pragna 6.1), i.e. the Supreme Brahman is designated as 
something limited, These designations clearly indicate the existence 
of an immeasurable object to be attamed by the bridge. And 
from the designation of connection too, viz '''This is the bridge of 
immortality" (Mund 2.2 25), it is known that there is someone higher 
than Brahman. Finally, there are designations of difference, viz. 
* By him, by this Person, all this is filled" (Svet. 3.9), “That which 
is beyond that is without part and without disoase” (Svet. 3.10), i.e. 
there is another reality which is beyond Brahman, denoted by the term 
‘person’, Thus, it is established that there is a reality higher than 
even the Highest Brahman,—this is the prima facie view. 


COMPARISON 
Samkara and Bhüskara 


According to them the word "param" does not mean something 
higher, but something different (anya-tattvam)! They too take 
this to be stating the prima facie view. 


1 Ś.B. 3.2.31, p. 745; Bh. B. 3 2.32 (written as 8.2.31), p. 171. 
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Baladeva 


This is sūtra 32 in his commentary. He, too, begins a new 
adhikarana here, but concerned with an entirely different topic, viz. 
that the bliss of the Lord 1s the highest (three sütras) Accordingly, 
ho does not take this sütra as stating a prima facie view, but simply 
as stating the correct conclusion Hence the sūtra: “(The bliss of 
Brahman is) higher than this (viz worldly bliss), on account of the 
designation of bridge, immeasurableness, relation and difference ". 
That is, the bliss of Brahman is infinitely higher than the bliss of the 
individual soul, for the text about the bridge (Chand. 8 4.1) shows 
that Brahman, the bliss, is the support of the entire world. Further, 
the bliss of the Lord is said to be immeasurable (Tait. 2.4) Also, 
the relation between the bliss of the Lord and human bliss is declared 
to be that between infinity and one (Brh. 43.22) Finally, the 
difference between the bliss of tho Lord and human bliss is declared. 
All these go to prove that the bliss of the Lord is the highest 1 


CORRECT CONCLUSION (Siitras 32-37) 
SUTRA 32 


“Bur ON ACCOUNT OF RESEMBLANCE.” 


Vedanta-parijata-saurabha 


The author states the correct conclusion. 

The term “but” is meant for disposing of the above view. There 
is nothing whatsoever higher than the Universal Lord, the cause of 
the world. The Lord is designated as a bridge only because He is 
similar to the bridge in a certain respect, ie. He keeps the worlds 
apart. 

Vedanta-kaustubha 


The author states the correct conclusion. 

The word “but” is meant for disposing of the prima facie view. 
It cannot be said that there is something ‘higher than this’. Why? 
On account of the following reasons: First, the Lord is designated 


1 GB. 3.2.32, pp 90-91, Chap. 3. 
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as a bridge “on account of resemblance", ie stmply because He 1s 
similar to the bridge, well-known in ordinary hfe. Just as in ordinary 
life a bridge adjusts water!, so the Soul too is a bridge as adjusting the 
boundary of the world 2, 1n accordance with complementary passage: 
“For keeping these worlds apart’ (Chand. 84.1) In the text: 
“Having crossed the bridge" (Chand. 8.4 2), the word ‘crosses’ means 
‘altains’, as in the statement: ‘He crosses the Vediinta’.3 


Baladeva 


This ıs sütra 33 in his commentary. He contimues the topic of 
the bliss of Brahman. Hence the sūtra. “(If ıt be objected that 
human bliss cannot be different from the bhss of Brahman, because 
the same word ‘bliss’ 1s applied to both, just as an object designated 
by the word ‘jar’ cannot be different from another object designated 
by the same term ‘jar’—we reply: the word ‘bliss’ is applied to human 
bliss) on account of generic resemblance ", That is, just as the common 
term ‘jar’ is applied to all jars irrespective of their individual 
differences, so the common term ‘bliss’ is applied to human and divine 
bliss, irrespective of the difference between the two 4 


CORRECT CONCLUSION (continued) 
SÜTRA 33 


“(THE DESIGNATION OF MEASURE IS) FOR THE PURPOSE OF 
UNDERSTANDING, AS IN THE CASE OF FEET " 


Vedanta-parijata-saurabha 


The designations of measure are for promoting meditation. It is 
for this reason that Brahman is designated as having feet thus: “Let 
one meditate on the mind as Brahman,—thus with reference to the 
self” (Chand. 3.18.1 9), “That Brahman has four feet. Speech is one 
foot" (Chand. 3.18 2 ?) and so on. 


1 Le. separates vne shoet of water from another, and marks the boundaries 
of contiguous fields. 

2 I.e. separates one world from another. 

3 Which means that he has attained or mastered the Vedānta. 

4 G.B. 3.2 33, p. 91, Chap. 3 

8 Not quoted by others. 8 R, SK. 
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Vedanta-kaustubha 


The designations of measure too are “for the purpose of under- 
standing ” or meditation. “As in the case of feet," ie. as in the case 
of the designation of the feet of the mund and the rest Thus, in 
ihe text: “Let one meditate on the mind as Brahman,—thus with 
reference to the self. That Brahman has four feet. Speech ıs 
one foot, the vital-breath is one foot, the eye is one foot, the ear 
is one foot” (Chand 3.181-2), the mind, a symbol of Brahman, 
18 declared to have feet. In the same manner ihe fire and the rest 
are desoribed as the feet of the ether (Chind. 3.18 2) for promoting 
meditation, but not for indicating a particular mensure or size. 
Similarly, here too Brahman,—who 1s the cause of the world and 
who is ascertained to be unlimited from the text: “Brahman is 
truth, knowledge, infinite" (Tait. 2.1)—is designated as having four 
feot (Chand. 3.182) “for the purpose of understanding" only, but 
this never implies that He is something measured or limited—this 
is the sense. 


COMPARISON 
Baladeva 


This is sūtra 34 in ns commentary. He concludes here the 
section concerned with showing that the bhss of Brahman is the 
highest. Hence the sūtra: “(If it be objocted: If the bliss of Brahman 
be different from human bliss, i.e. if Brahman be different from the 
Universe of the sentient and the non-sentient, then how can the 
teaching m Chand. 3.141, viz that~“ All this, verily, is Brahman’, 
be reasonable ?—-we reply: that teaching is) for the purpose of 
Understanding, as in the case of feet". That is, the whole world is 
said to be Brahman in order to bring about an easy realization 
of Him, just as everything is said to be His foot (Rg. V. 10.90.83) 
for the same reason.! 


1 G.B 3,2.34, pp. 92-98, Chap. 3. 
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CORRECT CONCLUSION (continued) 
SUTRA 34 


“ON ACCOUNT OF THE SPECIALITY OF PLACE, AS IN THE CASE OF 
LIGHT AND SO ON.” 


Vedanta-parijata-saurabha 


The thinking of what is unlimited as hmited fits in “on account 
of the speciality of place, as in the case of light and so on”. 


Vedanta-kaustubha 


To the objection, viz. The unlimited can never become limited 
even for promoting meditation ‘—the author replies: 

Tt is possible for Brahman, though Himself unlimited, to become 
limited “on account of the speciality of place”, “asim the case of hght 
and so on", i.e. just as light, the ether and the hke, though unlimited, 
yet appear to be limited through their connection with windows, 
pots and so on. 


COMPARISON 
Samkara 


Interpretation different, viz “(There is nothing besides Brahman) 
on account of the difference of place (ie. hmitmg adjunct), as in the 
case of light and so on" That is, Brahman is one, though it appears 
to be many through its connection with limiting adjuncts, just as the 
light of the sun appears to have many shapes through its connection 
with fingers, etc. Hence plurality is not ultimately real? 


Bhaskara 


This sütra 18 not found in his commentary. 


Baladeva 


This 15 sütra 35 1n his commentary. He begins a new adhikarana 
here, concerned with showing that the Lord has a variety of manifes- 
tations (two sütras). Hence the sūtra: “(The manifestations of the 
Lord are different), on account of the difference of place (i.e. the 


1 $ B. 3.2.34, p. 748, 
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difference of the devotees to whom He manifests Himself), as in the 
case of light and so on". That 1s, the Lord, though one, manifesta 
Himself in different forms to His devotees, m accordance with the 
difference of their devotions,—those who worship Him; as the Master 
sce Him as the Majestic, and those who worship Him aa the Beloved, 
see Him as the Sweet,—just as the same light appears different when 
it falls on different parts of a temple and so on ! 


CORRECT CONCLUSION (continued) 
SUTRA 35 


“ON AOOOUNT OF APPROPRIATENESS.” 


Vedanta-parijata-saurabha 


And “on account of the appropriateness” of the designation of 
a relation, since He Himself leads to His own attainment, there 1s 
no other reality, higher than Brahman 


Vedünta-kaustubha 


It has been alleged that on account of the designation of a rela- 
tion between the object to be attained and that which causes to attain, 
there is something "higher than this’. To this the author replies: 

The Supreme Person causes the attainment of His own self, 
the object to be attained, in accordance with the scriptural text: 
“This soul is not attainable by instruction, nor by intellect, nor by 
much learning. He is attainable only by one whom he chooses. To 
him the soul reveals his own person”? (Katha 2.283; Mund. 3.2.3); 
and in accordance with tho statement of the Highest Person: ‘ “Fix 
your mind in me, be my devotee, sacrifice to me, bow down to me. 
You shall come to me alone. I promise you truth; you are dear to 
me" ' (Gità 18.65). "On account of the appropriateness,” thus, 
of the designation of the object to be attained and that which causes 


to attain,—tio say that there is something ‘higher than this’ does not 
stand to reason. 


1 G.B, 3.2.35, p. 94, Chap 3 
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COMPARISON 
All others add a “ca” at the end, thus “Upapattes ca" 


Samkara and Bhàskara 


Interpretation different, viz In answer to the objection (stated 
under sūtra 31), viz. that there is something other than Brahman, 
since during deep sleep the individual soul 1s said to enter into Brahman 
which implies a difference between the two,—it is pointed out here 
that such a relation between the individual soul and Brahman 18 
appropriate, since it does not imply that the dividual soul is related 
to Brahman as a man to a city, (according to Bhaskara, as a rope to 
a pot), ie externally, bui that the two are really identical, Hence 
it is that the individual soul is said to enter into itself during deep 
gleep.! 

Baladeva 

This is sütra 36 in his commentary. Here he concludes the topic 
of the different manifestations of the Lord in accordance with the 
different kinds of devotion thus: “And on account of the appropriate- 
ness (of the Chand. text 3.14 1)". Thatis, the text: “As you meditate, 
so you become” is explicable only on this view, viz. that the devotees 
realize the Lord differently in accordance with their different modes 
of worshipping Him 2 


CORRECT CONCLUSION (continued) 
SUTRA 36 
> LIKEWISE, ON ACCOUNT OF THE DENIAL OF ANOTHER," 


Vedanta-parijata-saurabha 


" Likowise, " it is not to be said that on account of the designation 
of difference, viz. “That which is beyond that" (Svet. 3.10 8), there 
is a reality other than Brahman,—''on account of tho domal”, viz. 
“Than whom there is nothing else whatsoever highor" (Svet. 3.9; 
Mahānār. 10.4 *). 


1 §.B. 3.2.35, p. 748, Bh. B. 3 2.35, p. 171. 
3 GB. 3.2 36, p, 95, Chap. 3. 
aR, B, * S, R, Bh, B. 
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Vedanta-kaustubha 


It has been said that on account of the designation of difference, 
viz, “By him, by the Person, all this is filled. That which is beyond 
that is without form, without disease" (Svet. 3 9-3.10), there is 
something ‘higher than this’. To this the author replies. 

On account of the stated reasons Brahman is without an 
equal and a superior; “likewise on account of the denial of another", 
ie. of an equal or a superior, as well, it is established that He has no 
equal or a superior; In accordance with the tou text: “Than 
whom there is nothing else whatsoever higher" (Svet 39; Mahanar. 
10.4) and so on,—the word ‘higher’ meaning something better, the 
word ‘something else’ meaning something equal1,—as well as in 
accordance with the Smrti passage: ‘There is nothing else higher 
than me, O Dhanafjaya!"" (Gità 77) and so on, the section is 
concerned with the supremacy of the Person, the topic of discussion ; 
and hence by the text. “That which is beyond that” (Svet. 3.10) 
another reality is not established, On the contrary, in accordance 
with the text: “Than whom there 1s nothing elso whatsoever higher, 
than whom there is nothing else smaller, nothing else greater,—the 
One stands motionless like a tres in heaven, by him, the Person, all 
this is filled” (Svet. 3.9; Mahanar. 10 4), Brahman, the Highest 
Person, is without an equal and a superior, and all-pervading; and for 
this reason, Brahman, called ‘Person’, is said to be beyond that. 


COMPARISON 
Samkara and Bhaskara 


They understand this sütra to mean that in Scripture there is the 
denial of anythmg else besides Brahman, and hence Brahman is the 
sole reality.? 

Srikantha 


This is sūtra 35 in his commentary. 

He begins a new adhikarana here (two sütras), concerned with 
the question whether there is anything equal to the Lord, the doubt 
that there may be something superior to Him bemg disposed of in 
the previous adhikarana. Hence the sütra: “Likewise (ie. Just as 


1 The text is: Yasmat param nüparam astı kificit’. 
2 9.8, 3.2.36, pp 748-749, Bh. B. 3.2.36, p. 172. 
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there is nothing superior to the Lord, so there is nothing equal to Him), 
on account of the denial of another (creator), (ie because Scripture 
denies that there is any other creator besides Him)".1 


Baladeva 


This is sūtra 37 in his commentary. He takes it as constituting 
an adhikarana by itself, concerned with proving that the Lord is 
the highest, for unless the Lord be the Highest, there can be no love 
and devotion for Him. 


CORRECT CONCLUSION (end) 
SUTRA 37 


“HEREBY THE ALL-PERVASIVENESS (OF THE LORD IS CONFIRMED), 
ON ACCOUNT OF THE SCRIPTURAL TEXTS ABOUT EXPANSION AND 
So ow." 

Vedanta-parijata-saurabha 


“Hereby” the ‘‘all-pervasiveness”’ of the Supreme Brahman is 
confirmed, “on account of the scriptural texts ” like: “By Him, the 
Person, all this is filled" (Svet. 3.92) and so on 


Vedanta-kaustubha 


“ Hereby,” 1e. by the section designating the Lord as having 
no equal or a superior, the “all-pervasiveness” of Brahman is con- 
firmed, If there were an equal or a superior to the Lord, He would 
not have been all-pervasive. The author states the authority for 
this: ‘‘ On account of the scriptural texts about expansion and so on” 
—the word ‘ expansion’ here means all-pervasiveness—such as: '' By 
Him, the Person, all this is filled” (Svet. 3.9; Mahünàr. 10.4), “And 
whatever is seen or heard in this world,—Narayana abides by 
pervading all that, inside and outside” (Mahünür. 11.68), “Eternal, 
omnipresent, all-pervasive, excessively subtle" (Mund. 1.1.6) and so 
on. The words “and so on” imply the scriptural texts that denote 
Brahman as the cause of all, as the soul of all, thereby confirming 


1 Sk B. 8.2 36, p. 266, Part 9. 2 R. 
3 A slightly different version w found m Tait. Ar. 10.11.1 
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His all-pervasiveness, viz. “He is the cause, the cause of the 
lord of causes"! (Svet 69), “AN this has that for its soul" 
(Chand. 6.8.6, ete.), “All this, verily, is Brahman’? (Chand 3 14 1), 
“ Brahman alone 1s all this” (Nr. Ut. 7), “The soul alone 1s all this” 
(Chand. 7.26.1) and so on. Hence 1t is established that Brahman, 
the cause of the world, is without an equal and @ superior. 


Here ends the section entitled “The Highest” (7). 


COMPARISON 
Samkara and Bhaskara 


While Nimb&rka takes the soction to be establishing that there 
is nothing higher than Brahman, they take 16 as establishing that there 
is nothing besides Brahman. Hence the sūtra’ “Hereby (io. by 
proving that there is nothing besides Brahman) (His) all-pervasivenoss 
(is established) .... "? 


Srikantha 


This is sütra 36 in his commentary. Hore he concludes the topic, 
viz. that there ıs nothing equal to Brahman. Interprotation different, 
viz. “Hereby (ie. through Nàür&yana) (Stva’s) all-pervasiveness (is 
known), on account of scriptural texts about expansion (io. supreme 
all-pervasiveness) and so on”. That is, Scripture declares that the 
Lord Siva pervades the entire universe through Narayana, the material 
cause who is but a part of Himself. Hence it is known that the Lord 
Himself is all-pervasive.? 

Baladeva 


This is sūtra 38 in his commentary. He takes this sütra as forming 
an adhikarana by itself, concerned with establishing the all-pervasive- 
ness of the Lord, though he interprets it differently thus: “(If 1b be 
objected that the Lord is not all-pervasive, but of a middle size, i.e. 
of the size of the body or form in which He appears before His devotees, 


! Correct quotation ; "Karan&dhipüdhipa " lord of the lord of sense-organs 
(or the individual soul), 


2 $.B. 3.2.37, p. 749; Bh, B. 3.2.37, p 172. 


3 $k. B. 3236, pp. 269-270. Vide also the commentary on Sk. B. on the 
same pages. 
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—then we reply’) "By Him (1e. by the Lord) all-pervasiveness (is 
possible), on account of the scriptural texts about expansion and so 
on" That is, even the middle form of the Lord, 1e. the form in which 


He appears before His devotees, is all-pervasive, for Sorrpture declares 
so.t 


Adhikarana 8 The section entitled “The Fruit”. 
(Sitras 38-41) 
SUTRA 38 


“TAE FRUIT (ARISES) FROM THIS, ON AUCOUNT OF APPROPRIATE- 
NESS.” 


Vedānta-pārijāta-saurabha 


“From this," i.e, from Brahman alone, arises “tho fruit” accrung 
to different individuals, in accordance with the particular duties to 
which they are entitled,—as He alone can be such a givor of fruits. 


Vedinta-kaustubha 


Thus the attributes of Brahman, viz. being free from sms, being 
an abode of eternal and infinite, auspicious attributes, having no 
equal or superior and the like, have been stated. Now the author 
states a particular quality of Brahman, the Highest, viz. being the 
giver of fruits. 

“The fruit,” consisting m enjoyment and salvation, accruing 
to particular individuals in accordance with the particular duties 
to which they are entitled, arise “from this”, ie. from the Highest 
alone. Why? “On account of appropriateness,” ie. because the 
Highest Person alone, omniscient, omnipotent, the controller of all 
can he such a giver of fruits. 


SUTRA 39 


“AND BEOAUSE OF BEING DECLARED IN SORIPTURE." 


Vedanta-parijata-saurabha 


And because the fact that He is the giver of fruits is declared by 
texis hke: “He, verily, is the great, unborn self, the eater of food, the 


1 GB. 3.2.88, p. 98, Chap. 3. 


[sv. 3. 2, 40. 
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giver of wealth" (Brh. 44.241), “For he alone causes bliss" (Tait, 
2.72), 


Vedànta-kaustubha 


And as the fact that the Highest Self is the giver of fruits is 
declared by texts hke: “He, verily, is the great, unborn self, the eater 
of food, the giver of wealth" (Brh, 4.4 24), “For He alone causes bliss” 
(Tait. 2 7),—from Him alone can the fruit arise. 


OPPONENT'S VIEW (Sütra 40) 
SÜTRA 40 


“RELIGIOUS MERIT (IS THE GIVER OF FRUITS), JAIMINI (TITINKS SO) 
TOR THOSE VERY REASONS.” 


Vedünta-párijáta-saurabha 


"Jaimini" thinks that “religious merit" is the cause of the 
fruit,—hecause, as in the oase of tilling, it alone can appropriately 
be its cause; and because the text: “One desirous of heaven should 
perform sacrifices" (Tait. Sam 2.5.58) declares it io be such 
8, cause. 


Vedanta-kaustubha 


It has been stated above that ‘On account of appropriateness’ 
(sūtra 38), ‘And on account of bemg declared’ (sūtra 39), the fruxt 
arises from the Highest. Now, as in the case of tilling, Karmas 
alono can appropriately be the cause of fruits. Further, Karmas lke 
sacrifices and the rest, aie declared to be productive of fruits by 
texts hke. “One desirous of heaven should perform sacrifices” (Tait. 
Sam. 2.5.5) and so on, Hence, “for those very reasons,” re. on 
account of the same two reasons, the teacher “Jaimim’’ thinks that 
“religious merit” alone, or Karma, is the cause of fruit through the 


1 B, R, Bh, B. 
2 R, 


3 P. 208, Ime 27, vol. 2. 8, R, Bh, 
7B 
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intermediary of the operation called ‘apirva’ The operation called 
'apürva' is said to be a particular subsequent state of the sacrifice 1 


CORRECT CONCLUSION (Sūtra 41) 
SUTRA 41 


“BUT (THE GIVER OF FRUITS Is) THE FORMER (viz. THE LORD), 
BADARAYANA (THINKS 80), ON ACCOUNT OF THE DESIGNATION OF 
(HM as) THE CAUSE.” 


Vedanta-p&rijata-saurabha 


The word “but” is meant for disposing of the above view The 
teacher of the Veda thinks that the giver of fruits as the Highest Self, 
mentioned before, “on account of the designation” of the Highest as 
the cause of it thus: “In consequence of good work, it leads to a 
holy world’’ (Pra$na 3.7 2), “He is attainable by one alone whom 
he chooses” (Katha 2 23; Mund. 3.2.38). 


Here ends the second quarter of the third chapter in the 


Vedinta-parijaia-saurabha, an interpretation of the Sarirake- 
mimümsü texts, by the reverend Nimbürka 


Vedánta-kaustubha 


The term "but" indicates the hollowness of Jaimini's view. 
Never in the past, present or future do Karmas like tilling and tho rest 
bestow ihe fruit to the tiller independently, but the Supreme Lord 
alone does so Similarly, the Vedic works too (viz, sacrifices 
and the hke), unacquainted with the nature of themselves and of 
others, and done by persons who are tormented by the wheel of tho 
world and are dependent on another, are not able to bring about 
the fruit independently. Even texts like : “One desirous of heaven 


1 Aocordmg to Pürvs-mimüms&, the results of sacrifices and so on aro due 
neither to a Supreme Deity—which if does not recognize—, nor to tho particular 
deities to whom the oblations are offered, but to an unseon potency generated 
by the very performance of the sacrifices and 80 on. This unseen potency 18 


called'apürva?. Vide Pu,Mi.Sü. 2 1.5. 
2 B 3 Not quoted by others. 


[50. 3.2 41, 
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should perform sacrifices” (Tait Sam 255) and so on, novei 
assort that Karma is the giver of fruits independently. On the 
contrary, these texts instigate men to Karmas such as, worship of 
the deity, that lead to heaven. But Bādaāyana thmks that 
the giver of fruits like enjoyment and salvation is “tho former", 
ie the Highest Self, the soul of all, omniscient, mentioned above 
Why? “On account of the designation of (Him as) the cause,” 
ie. because tho Highest Self alone 1s designated as the cause, as 
the instigator of actions and as the giver of fruits by a mass of 
scriptural texts lke “Tor he alone makes ono, whom he wishes to 
lead up from these worlds, do good deed” (Kaus, 3.8), “In 
consequence of good work, it loads to a holy world” (Praéna 3.7), 
“He is attainable by one alone whom he chooses” (Katha 
2.23; Mund. 3.23) and so on, as well as by a group of Smrti 
passages like: ‘“‘And he attams his desires from him, the benefits 
are decreed by me alone” ' (Git& 7.22) * *I give that connection with 


intellect whereby they come to me"'' (Git& 10.10) and so on. Hence 
it is established that the fruit arisos from this. 


Here ends the section entitled “The fruit” (8). 
Here ends the second quarter of third chapter in the holy Vedanta- 
kaustubha, a commentary on the Sarirakamimimsi, by the 
reverend teacher Srinivasa, 


Résumé 


The second quarter of the third chapter contains — 
(1) 41 sütras and 8 adhikaranas, according to Nimbarka; 
(2) 41 sütras and 8 adhikaranas, according to Samkara; 
(8) 40 sütras and 8 adhikaranas, according to Rámànuga; 
(4) 41 sütras and 7 adhikaranas, according to Bhiskara; 
(B) 40 siitras and 9 adhikaranas, according to Srikantha , 
(6) 42 sütras and 19 adhikaranas, according to Baladeva. 


Ramanuja and Srikantha take sütras 20 and 21 in Nimbarka’s 
commentary as one sūtra Bhaskara omits sūtra 34 in Nimbarka’s 
commentary, while sütra 15 in Bhüskara's commentary 1s not found 
in Nimbirka’s. Baladeva breaks sūtra 25 in Nimbárka's commentary 
into two separate gütras. 


THIRD CHAPTER (Adhyaya) 
THIRD QUARTER (Pada) 


Adhikarana 1: The section entitled “The un- 
derstanding from all the Vedantas”. (Sütras 
1~5) 
SUTRA 1 
“THE UNDERSTANDING (IE. WHAT IS UNDERSTOOD) FROM ALL THE 
VepANTAS (IS ONE), ON ACCOUNT OF THE NON-DIFFERENOE OF 
INJUNOTION AND THE REST ` 


Vedanta-parijata-saurabha 


Although mentioned in many places, meditation is one only, 
“On account of the non-difference of injunction and the rest ”’, 


Vedanta-kaustubha 


Thus, with a view to instigating one who desires salvation to the 
meditation on the Highest Self which is a means io attaming His 
nature, the attributes of the Highest Self have been stated. Now, 
although knowledge is a means to attaimng the nature of the Highest 
Self, yet just as sacred. texts, spiritual teachers and the like, though 
well-known, come io be productive of fruits only when meditated on, 
so the Highest Self, though well-known, comes to be productive of 
fruits only when meditated on Now, we shall discnss the nature of 
vidy&s or meditations on such a Supreme Brahman, as well as the 
problem whether these different vidyüs! are really identical or not, 
for ascertaining the combination or options of the details in them, 

The Udgitha-vidya,? the Sandilya-vidya 2 the Puruga-vidya,4 
the Dahara-vidya,® the Vaiévanara-vidya 9 and the rest are mentioned 


1 The vidyás are the various meditations mentioned m the various Upanisads 
and go on. 

2 Brh. 1.3 and Ohànd 1.2, Vide Br Bū. 8.3.6, 

8 Brh. 5.6; Sat Br. 10.6.8; and Chand, 3.14. Vide Br, Si. 3.3.19. 

4 Chand. 3 16—3.17 and Ait, Ar. 10.64, Vide Br. Si. 3 3.24. 

8 Brh. 2.117 and Chand. 8.1-8.G. Vide Br. 80. 3.3.38. 

6 Brh 6.9 and Chand. 5.1J-B18. Vide Br. Sti, 3.8.56. 
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by many schools. It will be shown later on that the pecuhar features 
or details, mentioned 1n connection with each particular vidya, are to 
be combined together However, the arrangement of the syllables 
in the aphorism is as follows. The same vidya is mentioned in many 
Vodantas On the doubt, viz. whether it is different, or whether 
the same vidy& is mentioned in many places,—if the prima facie 
view be. As it 1s mentioned in texts again and again without any 
specification, and because of the force of context, 1t is differont. For 
this very reason, surely, the restriction with regard to the imparting 
of knowledge to the followers of the Atharva-veda who practise 
the head-nte! mentioned in the passage “Let one declare this 
knowledge of Brahman to them alone by whom, however, the 
head-rito has been practised according to rules" (Mund 3 2 10), 
is reasonable, otherwise the head-rite, a part of vidya, being open 
to the followers of all schools, the above restriction will be 
meaningless,— 

We reply. “The understanding from all the Vedüntas", ie. the 
meditation which is known from all, ie. many, Vedintas should 
be known to be one only. Why? “On account of the non-difference 
of injunction and the rest." Among these, ‘injunction’ means an 
injunction like ‘one should know’, ‘one should meditate’. The 
words ‘and the rest’ umply connection, form and name, mentioned 
as the reasons for the non-difference of Karmas, ın the aphorism 
laying down the correct conclusion under the section treating of 
different schools in the Pürva-tentra, viz. “Or, one, on account of 
non-difference of connection, form, injunction and name" (Pū, Mi. 
Si. 2.4.92), That is, the moditations are identical, on account of the 
non-difference of their injunctions, connections, forms and names,— 
just as the obligatory Agni-hotra 3, mentioned in many branches, 
such as “He performs the Agni-hotra” (Chand 5.24.1, 2), is one, 
on account of the non-difference of injunction; just as the Vaiávünar&- 
vidya is recorded in both the Chandogya (Chand. 5.11-5.18) and 
Vajasanoyaka (Brh. 5.9), and here on account of the non-difference 
of injunctions, viz. “He meditates on Vaiévünars" (Chand. 5.12.2- 


X For explanation see V.K. 3.3.3 below. 

2 P, 200, vol. 1. 

3 Agni-hotra is an oblation to fire, chiefly of milk, oil and sour gruel, and 
there are two kinds of it, nitya or of constant obligation and kAmya or optional. 
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5.13 2, eto.), as well as of forms, name and of connection, viz. the 
attainment of Brahman, the vidy&s are identical. In this case, the root 
‘as’ indicates that the injunction issame, the form, viz. Vai$vánara, 
is the same; and the name also is the same, viz. Vaiáv&nara-vidy&. 


COMPARISON. 
Samkara 


Literal interpretation same. But the fundamental difference is 
that according to Samkara, all these vidyüs are concerned with 
Saguna or lower Brahman only, and are not as such means to the 
attainment of the Nirguna or the higher Brahman, Some of them 
lead to the attamment of regults here, while others lead to salvation 
on gradually by way of generating knowledge! 


Baladeva 


Ho does not refer to the various vidyàs, mentioned in the various 
Upanigads, In faci, as we shall see, he does not regard, this pada as 
dealing with the vidyas at all. He interprets the word: "Sarva- 
vedānta-pratyam” as *Sarva-veda-antapratyam", The word “anta” 
means settled conclusion. Hence the sütra: “The settled conclusion 
of all the Vedas ıs the knowledgo (of Brahman), on account of the 
non-difference of injunction and the rest". That is all the Vedas 


seek to teach Brahman, since all of them enjoin meditation on 
Brahman? 


SÜTRA 2 


"Tr IT BE OBJECTED THAT ON ACCOUNT OF THE DIFFERENCES (OF 
THE OBJECT OF MEDITATION, THERE IS) NO (IDENTITY OF VIDYA), 
(WE REPLY:) (THERE MAY BE REPETITION) EVEN WITH REGARD TO 
ONE (VIDYA)." 


Vedanta-parijata~saurabha 


If it be objected: the object of meditation is not the same, 
otherwise the same vidy& would not have been repeated in different 
Scriptures Hence the vidyas are different—(we reply:) No, because 


1 S.B. 3.3.1, p. 754. 


[s0 3.3.2. 
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the repetition of one and the same vidya is appropriate sometimes, 
because the readers are different, and sometimes for making the topic 
clear 


Vedànta-kaustubha 


If it be objected the same vidyüs are often found repeated in 
the very same form in different sections. Hence the object to be 
meditated on must be different, and so the vidyàs cannot be 
identical ,— 

We reply: Such repetitions of the same vidyüs in different sections 
are quite reasonable, as they serve a useful purpose. The same 
vidya, set forth in one branch, is set forth agam im ihe same form 
in other branches for the benefit of the different readors of thoso 
branches. If there be differences in somo parts, then the device of 
the combination of points is to be resorted to.1 In the case of one 
and the same branch, on the other hand, the readers being the same, 


every section deals with a different vidya, since the texts are mutually 
sufficient by themselves.2 


1 Vide Br. Si. 3.3.5. 

2 Tho sense is as follows; 1f one and the same vidy& he repeated m difforent 
Upanigads and so on, then there must evidently be some reasonable explanation 
for auch a repetition. The prima face objector points out that such & repetition 
Serves no purpose and hence wo must hold that really there is no repetition of 
the same vídyü, but that each is a new and separate vidya, concerned with a 
different object, The answer to this 1s that such & repetition of one of the same 
vidy& in different branches of the Vedas is not meaningless, but serves two 
purposes :—~ 

(a) First, such & repetition is for the benefit of the different readers of the 
different branches of the Vedas. Each and every person does not evidently 
study each and every branch of the Vedas, but may read only one or some. A 
man, e.g. who studies the Brhadüranyaka, may not study the Chandogys as well, 
and vice veran. Henos one and the same vidy& is set forth in both these Upanisads 
in order that both these persons may equally have an access to the vidya in 
question, 

(b) Secondly, such a repetition serves to rectify possible mistakes, and make 
the topic clearer and confirm what has been already said. 

Thus, the fact that we meat with the same vidy& in differont branches 
gives rise to no inconsistency. In the case of one and the same branch, however, 
the above two purposos heing absent, there is no such repetition, Hence here 
every section deals with & different vidya. 
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COMPARISON 
Samkara and Bhaskara 


Interpretation different, viz “If it be objected that on account 
of the differences (of details) (there ıs) no (ononess of vidya), (we 
reply:) (there may be difference of details) even in (one vidya)”. 
That is, the prima facie objector holds that the same vidya is 
mentioned with different particulars in different places, e.g. in con- 
nection yith the Paficágni-vidy&, five fires are spoken of in the Chin- 
dogya, but six in the Brhadáranyaka. This proves that tho two 
Paf;é& gni- vidy&s are not identical. The answer is that such differences 
of details are permissible even in the case of one and the same vidya. 
If two vidyas agree in all essential points, the difference in some details 
by no means makes them two separate vidyas.? 


Baladeva 


As before, he docs not raise the problem of the identity of vidyás 
at all, but only the problem whether Brahman is known from all the 
Vedas or not. Hence the sūtra: “If it be objected that on account 
of difforence (ie. the different accounts of Brahman), (Brahman. is} 
not (designated in all branches). (we reply:) even in the same (branch) 
(other attributes of Brahman are mentioned)". That is, if it be 
objected that Brahman is designated differently in different Upanigads, 
—e.g. in one place He is depicted as knowledge and bles (Brh. 3.9 28), 
in another as omniscient and all-knowing (Mund 1.1.9),—and as such 
the same Brahman is not set forth by all the Upanisads—the reply 
is that in the same Upanisad where Brahman is designated as know- 
ledge and bliss, He is designated as omniscient as well. Hence all 
branches speak of the same Brahman.? 


1 ÉD. 3.3.2, pp. 757-768, Bh. B. 3.3.2, pp. 175-178. 
? Q.B. 3.3.2. 
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SUTRA 3 


“BROAUSE (THE HEAD-RITE IS A SUBSIDIARY PART) OF THE STUDY 
OF THE VEDA (AND NOT OF VIDYA), (IT) BEING SO (THERE IS) THAT 
RESTRICTION, (BECAUSE IT IS MENTIONED TO BR SO) IN THE 
SAMÁCOARA, AND BECAUSE OF THE TOPIO, AND AS IN THE CASE OF 
LIBATIONS." 

Vedünta-pàrijáta-saurabha 


And that head-rite too, which 1s mentioned in the text of the 
followers of the Atharva-veda thus. “Let one declare this knowledge 
of Brahman to them alone by whom, howover, the head-rite has been 
performed according to rules" (Mund 3 2.10 1), does not prove that 
the vidyàs ure different, since the head-rite 1s enjoined as a subsidiary 
part of the study of the Veda It bemg a subsidiary part of the 
Vedic study, is not performed by any one other than a follower of the 
Atharva-veda, and hence there ıs “that restriction’’.2 Since in the 
book called “Samicira’’ too they record the heud-rite as a Vedic rito, 
and since there is a text’ “One who had. practised the vow does not 
read this’? (Mund. 3.2.113), that restriction is indeed appropriate, 
as itis in the case of oblations, beginning with the Sauryya 


Vedanta-kaustubha 


Xf the rite of carrying a pot of burning charcoals on the head, 
taught as a sacred duty ım the text of the followers of the Atharva- 
veda thus: “Let one declare the knowledge of Brahman to them alone 
by whom, however, the head-rite has been performed according to 
rules" (Mund. 3.210), were a subsidiary part of the vidya, then 
only we could have said that the vidyüs are different. But as it 
is not a subordinate part of vidya, we cannot do so. The word 
" because" states the reason, i.e. because the sacred duty called ‘head- 
mite’ is a subsidiary part “of the study of the Veda” alone, and 
not of the vidya stated in it, “(It) bemg so," ie. the head-rite 
being a subsidiary part of the study of the Veda, there is "that 
restriction”, ie. the restriction with regard to the teaching of 


1 S, R, Šk. 


2 Viz, that only those who have porformed the head-mte are entitled to the 
knowledge of Brahman, 


3 $, B, Bh, Si. 
} This answers the prima facie view mentioned above under V.K. 3.8.1. 
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the rite, viz. that the sacred duty called ‘head-mte’ 1s to be 
perfomed by the followers of the Atharva-veda, and not by 
others. How is this known? “In the Samücára," ie in a book 
concerned with teachimg Vedic rites, the followers of the Atharva- 
veda record the head-rite as a Vedic mte,—from that this is known; 
also “from the topic", 1e. because in the subsequent and concluding 
text: “One who has not practised the vow does not read this” (Mund. 
3.2.11), the word ‘this’ refers to the collection of the Mundaka- 
treatises forming the topic proviously treated, further, the word 
‘reads’ means ‘studies’ 

Here (the author) quotes a parallel instance “And as in the 
case of libations” The ‘libations’, ie. the seven oblations. 
beginning with the Sauryya and ending with the Sataudana, have no 
connection with the three fires mentioned in a different branch, 
but are connected with ihe one fire mentioned by tho texts 
belongmg to the Atharva-voda, and hence they are to be offered to 
one fire by the followers of the Atharva-veda alone. In the very same 
mannor, the followers of the Atharva-veda alone aie entitled to 
perform the sacred duty called ‘head-rite’, which is a subsidiary part of 
the study of the Veda, and not others. In the text. ‘Let one declare 
the knowledge of Brahman” (Mund. 3.2 10), on the other hand, the 
word ‘Brahman’ denotes the sound Brahman (i.e. the Vedas) ! 


COMPARISON 
Bhaskara 


He reads “salila-vac ca” m place of "smva-vac ca"? Interpre- 
tation same 
Baladeva 


He breaks the sūtra into two separato sütras thus: “Svadhya- 
yasya....adhicirac oa" (sūtra 3), and “Sava-vac ca tan niyama” 
(sütra 4). Interpretations entirely different, viz.:— 

Süha 3. “For the injunction of the study of the Veda being 
such (ie of a general import), and because of the eligibility (of all) 
to the sacred duties (mentioned in the Veda), (the entire Veda must 


1 That is, the head-rite being a Vedic rite, a part af the Vedic study,—those 
who practise 1t become entitled to the knowledge of the Atharva-veda in general. 
2 Bh. B. 3.3.3, p. 176. 
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be studied)”. ‘That 1s, injunctions like “Let one study his own sacred 
text” (Tait. Ar. 2 15) do not specify that only one particular portion 
of the Veda 1s to be studied, but that it is to be studied entirely. 
Moreover, the followers of one branch are not necessarily confined to 
the sacred duties of that branch only, but to all the duties enjoined 
in all the bianches. Hence Brahman may be realized by all the 
religious practices taught 1n all the Vedas.1 

Sittra 4. “And the rostriction ıs not lke libations’ That is, 
the seven libations, beginning with the Sauryya and ending with the 
Sataudana, are open to the followers of the Atharva-veda only, and 
cannot be offered by the followers of other Vedas. But such is not 
the case with the worship of Brahman, which 1s universal and may 
be performed by any and every one.? 


SUTRA 4 
‘AND (ScRIPTURH) SHOWS." 


Vedanta-parijata-saurabha 


“And” the scriptural text: “The word which all the Vedas 
record” (Katha 2.159) “shows” that the vidyas are identical, 


Vedanta-kaustubha 


Scripture “shows” that the vidyüs aro the same thus. “The 
word which all the Vedas declare’ (Katha 2.15); Smrti too: 
‘Through all the Vedas I alone am to be known" ’ (Gita 15 15). 


COMPARISON 
Baladeva 


He quotes the same passage, but as before does not refer to the 
identity of vidy&s, but concludes the topic that Brahman is the object 
taught by al] the Vedas.* 


1 ( B. 3.2.3, pp. 114-115, Chap. 3. 
2 ŒB. 3.3 3, pp. 114-115, Chap. 3. 
3 S, R, Bh, B. 4 GLB, 3.3.5. 
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SUTRA 5 


“AND (THE VIDYÁS) BEING THE SAME, (THERE IS) COMBINATION 
(OF THE SPECIAL FEATURES), ON ACOOUNT OF THE NON-DIFFERHNOE 
OF MEANING AS IN TIE CASE OF WHAT IS COMPLEMENTARY TO 
INJUNOTION. 

Vedanta-parijata-saurabha 


The vidyas being identical, and their meanmg bemg the same, 
their special features are to be combined together, “ag in the case 


of what is complementary io the injunction” with regard to the 
Agni-hotra and the like. 


Vedanta-kaustubha 


The identity of the vidyis bemg thus established, the author 
explains its purpose. 

"And" meditations “being the samo", their special features 
are lo be combined together. The sense iy that the special 
featuros or details found in one vidya are to be apphed to others as 
well, “on account of the non-difference of meaning", 1.6, on account 
of the umty of purpose. “As in case of what is complementary 
to injunction,” ie. just as there is the combination everywhere 
of what is complementary to the mjunctions regarding the Agni- 
hotra and the rest,—like that. Hence it is established that on account 
of the non-difference of injunctions and the rest, vidyas or meditations 
are the same, and that their special features are to be combined 
together. 


Here ends the section entitled “The understanding in all the 
Vedantas’’ (1) 


Samkara, Bhiskara and Srikantha 


They take this stitra as forming an adhikarana by itselt — luter- 
pretation same. 


1 Le. m the Kerma-Künda, the spocial features or ahgas of a sacrifice 
ave mentioned in various places and not in the same place; yet when the sacrifice 
is performed, all these scattered features and detailg are combined. Similarly, 
the specisl details of & particular vidya or meditation may be mentioned in 
various places; yet when it is practised, all these details are to be brought 
together. 


[st. 3. 3. 6. 
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Baladeva 


This 1s sūtra 6 in his commentary. He begins a new adhikarana 
here (two sūtras) concerned with the problem of the coalescence of 
the attributes of the Lord. Brahman is described variously in various 
texts. In one place, He 1s described as Krsna, in another as Rama, 
in another as Nrsimha and so on. Hence the problem is whether 
all of these different attributes of the Lord,—His sweetness, heroism, 
terribleness, and so on—-are to be combined when meditating on Him, 
ornot. The prima facie view 1s that they being contradictory attributes 
are not to be combined. Hence the reply: “And if (the meditation) be 
the same, the combination (of attributes) (is permissible), on account 
of the non-difference of the object (viz. Brahman), as in the case of 
what 1s complementary to injunction". That ıs, in the caso of the 
common meditation on pure Brahman, the object of meditation being 
the same, all the attributes are to be combmed, just as Agni-hotra, 
being the same, all its details are to bo combined ! 


Adhikarana 2: The section entitled “Differ- 
ence”, (Sütras 6-9) 


PRIMA FACIE VIEW (Sūtra 6) 
SUTRA 6 


“Ty If BH OBJECTED THAT (THERE IS) DIFFERENOE (BETWEEN THE 
TWO UDGITHA-VIDYAS) ON ACCOUNT OF SORIPTURAL TEXT, (WB 
REPLY.) NO, ON ACCOUNT OF NON-DIPFFERENOE.' 


Vedanta-parijata-saurabha 


It is stated in the Vajasaneyaka: “Then, verily, they said to this 
breath in the mouth: ‘Sing the udgitha for us’. ‘So be 1t’—that, 
breath sang the udgitha for them” (Brh. 1.3.72). And it is stated 
in the Chàndogya too: “Then, verily, he who 1s this chief vital-breath 
him they worshipped as the udgitha" (Chand. 1.2.73). On the doubt, 
viz. whether the vidy&s are the same here, or different, the prima 
facie view is that the vidyüs are the same. If it be objected that 


1 G.B. 3.3.0, pp 119-120, Chap, 3. 
? É, R, Bh, ŠK. 8 Op. cit. 
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in the Vajasaneyaka text: ‘‘‘Sing the udgitha for us" ' (Brh 1.3.7), 
breath is said to^be a subject, while in the Chándogya text. “Him 
as the udgitha’’ (Ch&nd. 1.2 7), it is said to be an object Hence 
the vidyüs are different,—(the prima facie objector replies:) "no", 
“on account of non-difference’’ m the introductory part, ie. because 
in the texts: “Let us overcome (the demons) by the udgitha” (Brh. 
1.3.11), “They took the udgitha, (thinking ) with this we shall lall? 
them” the udgitha alone appears to be the object to be meditated 
on (Chand. 1.2.13) Hence 1t is established that the meditations are 
the same, 


Vedanta-kaustubha 


It has been. said above that the vidy&s, though recorded in many 
places, are really identical as the injunctions and the rest are so, and 
ib has been shown that their special features are to be mutually 
combined. Now, wishing to point out the difference of several vidyas, 
the author is first slating the prima facie view. 

Having begun thus: “The gods and the demons were the offspring 
of Prajipati” (Brh. 1.3.1), having mentioned the vow of the gods, 
viz.: “Those gods said: ‘Let us overcome the demons at the sacrifice 
with the udgitha’ " (Brh 13.1), and having shown how they failed to 
realise them purpose, ie. to destroy the demons through speech and 
the rest, the Vajasaneyins record how they finally overcame the 
demons through the knowledge of the udgitha thus: “Then, verily, 
they said to the breath in the mouth: ‘Sing the udgitha for us’. 
‘So be it,’ that breath sang the udgitha for them” (Brh 1.3.7. They 
further state the fruit of the knowledge of the udgitha thus: “He 
becomes superior by himeelf, his hateful enemy (becomes inferior) who 
knows thus” (Brh. 1 3.7). 

Having begun thus: "Then, verily, the gods took the udgitha, 
(thinking) ‘With this we shall lull4 them’” (Chand. 1.21), and 
having shown, as before, how they failed to realise their purpose though 
striving hard, the Chandogas too record how they finally overcame 
the demons through the knowledge of the udgitha thus “Then, verily, 
L a aetna 

1 R, SK. 

3 Correct quotation: "abhibhavisy&mah", meaning “wa shall ovoreome". 
Vide Chand. 1.2 1, p. 20. 

9 R, SK. 

4 For correct quotation see footnote 2, above. 


[st. 3. 3. 6. 
586 VEDAÁNTA-KAUSTUBBA ADH, 2.] 


he who is the chief vital-breath,—him they worshipped as the udgitha ” 
(Chand. 1.2.7). They, turther, state the fruit of the knowledge thus: 


“So exactly he falls to pieces who wishes evil to one who knows thus" 
(Chand 1.9.81) 


On the doubt, viz whether here the vidyàs are identical or 
difforent,—we (1e. prima facie objectors) say. The vidyis are the 
same Why? “On account of the non-difference" of injunctions 
and the rest Thus, the injunction, expressed by the root ‘to know’, 
is the same, the frut too, viz the overcommg of the demons, is 
the same; the form, as well, is the same as the object to be meditated 
on, viz the udgilha viewed as the vital-breath, is so; and the name, 
too, viz. ‘udgitha-meditation’ 1s the same 


If it be objected: There is "difference", i.e there is difference 
from the admitted sameness of the vidyüs, ie. the vidyüs are not 
identical Why? In the text  ''Smg the udgitha for us’ That 
breath sang the udgitha" (Brh. 1.3.7), the vital-breath is mdicated 
as a subject by the Vàjns by a word in the nominative case But in 
the text: “ Him, the udgitha’’ (Chand. 1.2.7), it is described as an 
object, having the form of the udgitha, by the Chandogas by & word 
in the accusative case,—on account of such scriptural toxts,— 


1 Vide the udgitha-vidyà or the doctrme of the udgitha in Brhadiranyaka 
and Chandogya .— 


(a) Brh. 1.3.—The story begins: The gods and the domons, the offspring 
of Prajüpati fought with one another for the worlds. The gods, then resolved 
to overcome the demons at the sacrifice by the udgitha. So they asked speech 
to sing the udgitha for them. But the demons, coming to know of this, rushed 
upon ıt and pierced it with evil. Thereupon the gods successively approached 
the in-breath, the eye, the ear 4nd the mind, each of which was however corrupted 
by the demons. Fmally, they approached the chief vital-breath which sang 
the udgitha for them, and whon the demons rushod upon 1t, trying to pierce 
it with evil, they themselves were scattered and perished (Brh. 1.8.1—1.3,7). 

(b) Chand. 1.2.—A very similar account given. The story begins: The 
gods and the demons, the offspring of Prajüpati fought with one another, and the 
gods took the udgitha, thmking that they would overcome the demons with it. 
Then they worshipped the breath in the nose as the udgitha, but the demons 
pierced ıt with evil, Thereupon, they successively worshipped as the udgitha 
speech, thé eye, the ear and the mnd, each of which were, however, corrupted 
by the demons. Fmally, they worshipped the chief vital-breath as the udgitha, 


-and when the demons tried to corrupt it, they themselves fell to pieces (Chand 
1.2.1-1.2.7). 
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(We, ie the prima facie objectors, reply.) “no”, because in the 
texts: ' Let us overcome (the demons) by the udgitha" * (Brh. 1.3.1), 
“They took the udgitha, (thinking) ‘With this we shall kill them’ ” 
(Chand, 1.2.1), the udgitha alone appears to be the object to be medi- 
tated on. Nor can it be said that this difference of case-ondings 
would make them differ in major points! In the text; * *Smg the 
udgitha for us’’’ (Brh. 1.3.7), the udgitha which 1s really an object is 
said. to be a subject figuratively 


COMPARISON 
Baladeva 


This is sūtra 7 in his commentary Ho does not take it to be 
setting forth a prima facte view, and does not begin a new adhikarana 
here, but continues the topic of the coalescence of the different attri- 
butes of the Lord. Hence the sütra. “If it be objected that the con- 
trary is the case (1.6. all the attributes of the Lord are not to be combined 
while meditating on Him), (we reply.) no, on account of non-specifi- 
cation, (ie because there is no specific text to the effect) ".? 


CORRECT CONCLUSION (Sütras 7-9) 
SÜTRA 7 


“OR (THERE IS) NO (SAMENESS OF THE VIDYAS), ON ACCOUNT OF 
THE DINTPRENCES OF THA SUBJEOT-MATTERS, AS IN THE CASE OF 
BEING HIGHER THAN THE HIGH." 


Vedànta-párijáta-saurabha 


With regard to it we reply: 

The vidyàs arc not identical Having begun by designating 
the pranava, which is a part of the udgitha, as tho object to be wor- 
shipped, in the text: “Let one meditate on the syllable ‘Om’ as the 


1 E.g. the war between the gods and the demons; the approach of tho 
gods to speech, eyo, ear and mind; the successful attempt of the demons to 
coriupi them, ther unsuccessful attempt to corrupt the chief vital-breath; the 
final overcoming of the demons by the cluef vital-breath as the udgitha, etc. 

2 G.B. 3.3.7, pp. 120-121, Chap. 3. 

8 
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udgitha" (Ch&nd. 1.111), the text goes on to say: “They took the 
udgitha" (Chand. 1 2.1 2); and hence in the Chandogya, the pranava, 
a part of the udgitha, is enjomed as the object to be viewed as tho vital- 
breath In the Vajasaneyaka, on the other hand, 1n accordance with 
the introductory passage, containing no specification, viz. ‘ “Let us 
overcome (the demons) by the udgitha" ' (Brh. 1313), the entire 
udgitha is the object to be viewed as the vital-breath. Hence, 
the introductory parts bemg thus different, the vidyüs themselves 
must be so; just as in spite of the sameness of injunctions, viz. that 
the pranava, which is a part of tho udgitha, is to be viewed as the 
Highest Self,—the injunction that the udgitha is to be viewed as 
the golden Person is different from the injunction that it is to be 
viewed as qualified by the attributes of being higher than the high and 
80 on.4 


Vedanta-kaustubha 


The author refutes the above view. 

The words “or not" imply that the above view 18 to be rejected. 
The udgitha-meditations are not identical. Why? “On account 
of the difference of subject-matters". The word ‘subject-matter’ 
means ‘introduction’, i.e. on account of the difference of the iniro- 
ductory parts. Thus, having begun with the pranava,—which is a 
part of the udgitha, the object of the action of the singer of the ud- 
githa,—as the object to be worshipped in the text: “Let one meditate 
on the syllable ‘Om’ as the udgitha (Chànd 1.1.1), the text goos on 
io say: “They took the udgitha" (Chand. 1.2.1); and hence in the 
Chàndogya, the pranava, a part of the udgitha, is stated as the object 
to be viewed as the vital-breath. In the V&jasaneyaka, on the other 
hand, in accordance with the introductory passage, containing no speci- 


1 8, R, SK. 2 Not quoted by others. 3 R. 

4 Lo. in Chand. 1.6.9 it is said that s&man, 1.0 tho udgitha, 1s to be 
viewed, io, meditated on, as the golden Person within the sun; while m Chand, 
1.8.2 it 18 said that the udgitha is to be meditated on as possessed of the attributes 
of being higher than the mgh and so on. Now, although rn both casos the 
udgltha is the object enjoined to be meditated on, yet as 15 is to be meditated 
on under two different aspects, 1n the one case as a golden Person and in the other 
as higher than the high and so on,—the two udgitha-meditations are taken to 
be different, In the very same manner, here although tho same udgttha is en- 
joined to be meditated on, yet since in the ono case 16 18 to be meditated on as a 
part, in the other as the whole, the two udgitha-meditatons are not 1dentical. 

8B 
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fication, viz. ‘ "Lot us overcome (the demons) by the udgitha " ' (Brh. 
131), the entire udgitha 13 the object to be viewed as the vutal-breath. 
Hence as the introductory parts are different, the objects enjoined too 
must be so, the things enjoimed being different, the forms too must 
be 50, and on account of that, the vidyas themselves must bo different ; 
just as, even in the same branch !, m spite of the sameness of mjunc- 
tions, viz that the pranava, which 1s a part of the udgitha, is to 
be viewed as the Highest Self,—the injunction that it 1s to be viewed 
as the golden Person is different from the injunction that ut is to be 
viewed as qualified by the attributes of being higher than the high 
and so on. 
COMPARISON 
Baladeva 


This is sūtra 8 in his commentary He begins a new adhikarana 
here (two sütras), concerned with an altogether different topic. It 
has been pointed out m the previous adhikarana that while meditating 
on the Lord, all His attributes are to be combined, Now it is 
pointed out in this adhikarana that that is the case with the svanistha 
devotees only, but 1n the case of the ekantin devotees, there is no such 
combination He interprets the word “prakarana”’ in the sūtra as 
“prakreta karanam”, ie. excellent act, viz devotion. Hence the 
siitra: “Or (there is) no (combination of attributes in the case of the 
eküntins) on account of the difference of devotion (1e. because the 
devotion of the eküntins is one-pointed, while that of the svanistha 
is universal), as in the case of being higher than the high, (i.e. just as 
the eküntin worshipper of the golden Person in the sun does not 
combine the qualities of being higher than the high and so on).4 


1 Tho rule is that meditations are difforent when the objecta meditated on 
are differont, whether in the same branch or 1n different branches. If the objects 
meditated on aro not different, then the meditations are identical, in spite of 
repetition, and serve othor purposes. See footnote 2, p. 578, 

2 Q.B. 8.2.8, pp. 122-123, Chap. 3. 
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CORRECT CONCLUSION (continued) 


SUTRA 8 


“Tr IT BE OBJECTED THAT ON ACCOUNT (OF THE SIMILAR) NAME 
(THERE IS SAMENESS OF THE VIDYAS), (WE REPLY:) THAT HAS 
BEEN SAID, ON THE OTHER HAND, (THERE IS) THAT TOO (IH TOE 


IDENTITY OF NAMES) (EVEN IN THE ABSENCE OF IDENTITY OF THE 
OBJECTS NAMED)."' 


Vedànta-parijata-saurabha 


“Tf it be objected that on account of name" the vidyàs must be 
ideniical,—(we reply:) Under the aphorism: “Or not, on account of 
the difference of subject-matter” (Br. Si. 3 3.7) it has been shown the 
more identity of names 18 of no great force “On the other hand,” 
names may be identical even when the subject-matters enjoined aro 
different; just as the name ‘Agni-hotra’ applies to the regular Agni- 


hotra, and to the Agni-hotra which is a part of the ceremony called 
*Kundap&yinüm ayanam’.t 


Vedanta-kaustubha 


If it be objected that‘‘on account of name”, ie. on account of 
the name ‘udgitha-meditation’, the udgitha-vidyàs are identical— 
(we reply:) The reply to this has beon given under the aphorism: 
“Or not, on account of the difference of subject-matter” (Br. Sù 
8.8.7). That is, the difference of vidy&s being established on the 
ground of the difference of introductory parts, mere identity of 
names cannot make the vidyüs identical. Moreover, even two dif- 
ferent subject-matters may have idontical names, just as the name 
‘Agni-hotra’ applies to the regular Agni-hotra and to the Agni-hotra 
which is a part of the ceremony called 'Kunda-pàyin&m ayanam’, 
and just as the First-Day sacrifice is to be observed both in the 
Twelvye-Days’ sacrifice and in the Gavimayana sacrifice. 


1 A particular religious ceremony in which ewers or pitchers are used for 
drinking, 
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COMPARISON 
Baladeva 


This is sūtra 9 in his commontary. Here he concludes the topic 
that ın the case oi the ek&ntin devotees, there is no combination of 
all the attributes of the Lord. Hence the sūtra: “If it be objected 
that on account of (the similarity of) name (1.e. because both the 
svanistha and eküntm are called ‘worshipper of Brahman’) (the 
ekantin, too, must bo called * worshipper of Brahman’) (the ckantin, 
too, must meditate on all the attributes of the Lord), (we reply.) 
that has been said (under the previous sūtra), on the contrary, there 
is that!” ‘That is, there is an instance to the effect, viz. the meditation 
on the golden Person? and that on the ether? have both the name 
‘udgitha-meditation’, yet the attributes of the one are not combined 
in the other. 


CORRECT CONCLUSION (end) 
SUTRA 9 


“ AND ON ACCOUNT OF UNIVERSALITY, (IT 13) APPROPRIATE," 


Vedanta-parijata-saurabha 


As the pranava, mentioned in the beginning, 1s the object to be 
meditated on, in all the ndgitha-meditations in the Chandogya, it 
is “appropriate” that the word ‘udgitha’, mentioned in the middle 
in the text: “They took the udgitha” (Chand, 1.2.1), too should 
really ımply the pranava. In the Chindogya the pranava, a part 
of the udgitha, is to be meditated on under the aspect of the vital- 
breath; in the Vajasaneyaka, tho entire udgitha,—as such, the vidy&s 
are different. 


Vedànta-kaustubha 
In the first chapter of the Chandogya, various udgitha-meditations 


1 GB. 3.3.9, pp. 123-124, Chap. 3. 
2 Chand. 1.6.9. 8 Chand, 1.9.2. 
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are mentioned. Now, the pranava, —introduced in the text: “Let ono 
meditate on the syllable ‘Om’ as the udgitha" (Chand. 1.1.1),— 
is the common object to be meditated on as a part of the udgitha. 
So it is “appropriate” that the word ‘udgitha’, mentioned in the 
middle in the text: “Then, forsooth, the gods took the udgitha” 
(Chind 12 1), too should really imply the pranava It is often found 
that a word denoting the whole denotes its parts, as e p. when one 
part of a piece of cloth is burnt, it 1s said that the cloth is 
burnt. This being so, 1m the Chándogya, the pranava alone, denoted 
by the term ‘udgitha’ and a part of the udgitha, 1s the object to be 
meditated on under the aspect of the vital-breath. In Vajasaneyaka, 
by the term ‘udgitha’ the entire udgitha, that which the singer of the 
udgitha sings, is to be understood, 1.6. that alone is to bo meditated on 
under the aspect of the vital-breath. Hence, it is established that 
the udgitha-meditation mentioned in the Chindogya is different from 
the udgitha-meditation mentioned 1n the V&jasaneyaka. 


Here ends the section entitled “Difference " (2). 


COMPARISON 
Samkara and Bhaskara 


They take it as an adhikarana by itself. Interpretation different, 
viz. It is said in the Chàndogya (1.1.1) that the ‘Om’ is to be medi- 
tated on as the udgitha. Here the Om and the udgitha are designated 
as standing in a relation of co-ordination (s&àmanüdhikarapa). Now 
the problom is what exactly this co-ordination between the two 
implies,—whether adhyüsa or conscious voluntary super-imposition 
of one object upon another and thereby thinking the two as identical; 
apavada or bidha, io. the negation of the former false knowledge of 
a thing by the latter correct knowledge; or finally viségana, i e. quali- 
fication, distinguishing the thing qualified from other things. The 
last is the correct view. The udgitha here specializes and thereby 
restricts the Om which extends over the entire Veda,—i.e, only that 
Om which is a part of the udgitha is to be meditated on here and not 
the Om which extends over the entire Veda. Hence the sütra: “On 
account of the extension (of the Om to the entire Veda), (the view 
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that the ierm udgitha expresses a specialization of the Om is) appro- 
priate ’’.1 
Srikantha 

He too takes this sūtra as formmg an adhikarana by itself. 
Interpretation different, viz. In the text. “Let one meditate on tho 
syllable Om, the udgitha’’ (Chand. 1.1.1), the Om and the ndgitha 
are mentioned separately. The problem ıs whether they are to be 
meditated on separately or co-ordinately. The prima facie view is 
that they are to be meditated on separately, since thoy ave mentioned 
separately. But the correct conclusion is that the udgitha qualifies 
the pranava and as such the pranava is the object io be meditated 
on here. Hence the sūtra: “And on account of the universality (of 
the pranava as the object to bo meditated on), (the view that the 
pranava 1s qualified by the udgitha 1s) appropriate". That 1s, just as 
the prahava is designated as the object to be meditated on in the 
introductory passage, so in the subsequent passages too Hence 
here the object to be meditated is the pranava as qualified by the 
udgitha, and not the pranava and the udgitha.? 


Baladeva 


This is sūtra 101n his commentary. He takes this sūtra as forming 
an &adhikarana by itself, concerned with the question whether the 
attributes of infanay and the like too are to he included in the medi- 
tations on Him. Hence the sūtra: “And on account of all-pervasive- 
ness, (this is) consistent", That is, the Lord is all-pervading in spite 
of His states of infancy and the hke, since He is not limited by those 
attributes of infancy and so on. Hence the meditation on the Lord 
as possessed of these attributes is perfectly consistent.3 


1 &.B. 3.3.9, pp- 766 ff.; Bh, B. 3.3.9, pp. 177-178. 
3 Sic. B. 3.3.0, pp. 206-298, Part 9. 
3 Q.B. 8 8.10, pp. 127-128, Chap. 3. 
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Adhikarana 3: The section entitled "Non. 
difference of everything”. (Sütra 10) 


SUTRA 10 


“ON ACCOUNT OF THE NON-DIFFERENOES OF EVERYTIING (I.E. 
EVERYWHERE, VIZ. CHANDOGYA AND BRHADARANYAKA), THOSE 
(QUALITINS ARE TO BH INSERTED) ELSEWHERE (VIZ. IN THE 
Kavsiraxt).” 

Vedanta-parijata-saurabha 


In the Chàndogya as well as m the Vajasaneyaka, under the 
dialogue of ihe sense-organs, the vital-breath, endowed with the 
attributes of being the oldest and the best, 1s designated as the object 
to bo worshipped, and also speech and the rest are designated as 
possessed of the attributes of being tho richest and so on; and those 
attributes aie ascribed to the vital-breath. In the dialogue of the 
sense-organs in the Kausitaki, on the other hand, the atüribuies of 
speoch and the reat are stated, bul are not ascribed to tho vital- 
breath. With regard to 1b, we reply: “Elsewhere”, ic. in the dialogue 
of the sense-organs in the Kaugitaki as woll, they are to be ascribed 
to the vital-breath, ns in all the three dialoguos speech and the rest 
are said to be under the control of the vital-breath,—which is the cause 
of the senionty and excellence of the lattor 


Vedanta-kaustubha 


While in one place (viz. in the Brhadaranyaka) tho word ‘udgitha’ 
refers to the whole, in another place (viz. in the Chándogya) it fefers 
to & part only and as such does not relate to the whole,—hence the 
two udgitha-meditations are different. Likewise since in some cases 
the vital-breath is designated as endowed. with the attributes of being 
the nchest and the like, in some cases, again, not so endowed, the medi- 
tations on the vital-breath too are differont,—the author is refuting 
this view now by the maxim of the combination of special fcatures.1 

In the dialogue of the sense-organs, the Chandogas as well as the 
Vajasaneyins demonstrate the vital-breath, endowed. with the attri. 
butes of being the oldest and the best, as the object to be worshipped 
thus: “He who, verily, knows the oldest and the best, becomes, for- 


1 Designated under Br. ü. 3.3.5 
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sooth, the oldest and the best of his own people. Tho vital-breath, 
verily, is the oldest and the best" (Brh. 6.1.11) and so on; and they 
demonstrate the attributes of speech and the rest, such as: being the 
richest and so on, thus: "These divimties, verily, disputed for self- 
superiority”? and so on, “Disputing for self-superiority" (Brh 
6.1.7 8) and so on; as well as establish the excellence of the vital- 
breath on the ground that specch and the rest and tho body have their 
existence as well as activities under the control of the vital-bieath, 
and finally ascribe the attributes of speech and the rest, such as, 
being the richest and so on, to the vital-breath, the oldest and the 
best, thus: “Then, verily, speech said to him ‘If 1 am the richest, 
you are the richest" " (Chand. 5.1.13 4) and soon. Thus, acoording 
to them, the object to be worshipped is the vital-breath, endowed 
with the attributes of being the oldest, the best, the richest and so on, 
as subserving speech and the rest 

In tho dialogues of the sense-organs m the branches of the 
Kanusitaki and the rest, on the other hand, the excellence of the vital- 
breath is demonstrated, but the attmbutes of speech and the rest 
are not ascribed to it (Kaus, 2 14). 

The attributes ın question aro those belonging to speech, the eye, 
the ear and the mind,—namely, being tho richest being the support, 
being prosperity and being the abode (respectively), to be known from 


the following texts: “He who, verily, knows the richest , . . . Speech, 
forsooth, is the richest” (Brh. 6.1.2; Chand. 51.2), “He who, 
verily, knows the support .... The eye, forsooth, is the support” 


(Brh. 6 1.3; Chand, 5 1.3), “He who, verily, knows prosperity .... 
The ear, verily, is prosperity” (Brh. 6.14; Chand, 41.4), "He who, 
verily, knows the abode.... The mmd, verily, is tho abode” 
(Brh. 6 15; Chand 5.1.5) and so on. 

On the doubt, viz. whether these attributes are to be included in 
the meditations on the vital-breath of the Kausitslans, or not, tho 


1 An exactly similar passage—omitting only the word 'svünüm', is Chünd. 
5.1.1. 

2 Ths 1s evidently a mis-quotation, since it is traceable neither m the 
Chànd norn the Brh. 

3 Cf. Chand, 5 1.6.—"“Now the sensc-organs disputed among themselves 
about self-superiority "' 

4 Of Brh. 6.1.4.— " She (i.e. speech) said: ‘Verily, wherein I am the richest, 
therem you are the richest’.”” 
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prima facie view 18 that since they have not been mentioned in those 
scriptural texts as belonging to the vital-breath, they are not to be 
so included. 

With regard to 16, we reply “These,” 1.0. the attributes of being 
richest and the best belonging to speech and so on, are to be accepted 
as belonging to the vital-breath, "elsewhere" than in the Chandogya 
and the rest, ie in the meditations on the vital-breath of the Kausi- 
takins as well. Why? “On account of the non-differenco of every- 
ihmg," ie because in all the three dialogues the cause of the seniority 
and excellence of the vital-breath, the object to be meditated on, 1s the 
very same Just as in the meditations on the vital-breath in tho 
Chandogya and the rest, the dependence of speech and the rest and of 
the body on the vital-breath, as well as the connection of the vital- 
breath with the attributes of bemg the richest and the rest have been 
stated with a view to establishing the semority and excellence of the 
vital-breath, —so m the meditations on the vital-breuth in the Kaugitali 
too, the attributes of speech and the rest, such as being tho richest aud 
80 on, have beon stated with the same view to establishing the seniority 
and excellence of the vital-breath. The text: “Then these divi- 
nities said to Father Prajipati ‘Who among us is the best?’ He, 
Prajapati, said: "That one among you, on whose departure tho body 
appears to be most miserable, 1s the best’. Then speech wont out ",! 
and so on, shows that speech and the rest, their attributes, as well as 
the body depend on the vital-breath. Here, their own attmbutes of 
being the richest and the rest are not attributed to the vital-breath 
by speech and the rest. Hence they are to be ascribed to the 
vital-breath,—this is established 


Here ends the section entitled **Non-difference of everything " (8). 


COMPARISON 
Samkara, Bhaskara and Srikantha 


The interpretation of the phrase: “Sarvibhedit’ different, viz. 
“on account of the non-difference of the prana-vidya& in the three 
Upanigads’”’. That is, the meditation on the vital-breath is every- 


1 Of the very similar passages in Chand. 5.1 7—5.1.8. 
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where the same, and hence the special features mentioned in one place 
are to be ascribed to others 1 


Baladeva 

This 1s sūtra ll in his commentary. He takes this sūtra as 
forming an adbikarana by itself, concerned with an entirely different 
topic, viz the acts of the Lord Honce the stitra: “(The acts of the 
Lord, viz. the deeds performed by him in His infancy and go on are 
eternal) on account of the non-difference of all (viz. of the Lord and 
His companions) they (manifest themselves) elsewhere (i.e. in another 
place and time)”. That is, the Lord and His companions, viz. the 
freed souls, exist subsequently im other places and times and enact 
the same parts In this sense, those acts of the Lord which He 
performs through His cit-dakli are cternal, while those ucts which 
He performs through matter and so on are non-eternal 2 


Adhikarana 4. The section entitled "Bliss". 
(Sütras 11-17) 
SUTRA i1 
“BLISS AND THI REST (ARE TO BE UNDERSTOOD EVERYWHERE), 
(ON AOCOUNT OF THE NON-DIFTERENOE) OF THE CHIEF.” 


Vedanta- parijata-saurabha 


The substratum of attributes (viz. Brahman) being the same, 
the attributes like “bliss and tho rest" are to be inserted in all the 
meditations on the Highest. 


Vedanta-kaustubha 


_ Now, the question of the combmation of the essential attributes 
of Brahman 1s being considered. 

The phrase: ‘On account of non-difference’ is to be supplied (from 
the praceding aphorism). On the doubt, viz. whether the attributes 
of Brahman, such as, bliss and the rest, are to be included in 
all meditations on Brahman or not—the suggestion is: these attributes 
are not to be so includcd, because the texts of every Vedanta are 


1 S,B, 3.3.10, p. 770; Bh. B. 3.3.10, p. 171; SK. B. 3.3.10, pp. 208 ff. 
2 ŒB. 3.3.11, pp. 130-133, Chap. 3. 
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complete by themselves and do not require other texts to complete 
ther meaning, because there is no restriction with regard to the 
inclusion of qualities not mentioned in a particular section; and 
because the meditating devotees can attam their goals from that very 
knowledge which they derive from a particular section where certam 
attributes are recorded,— 

We reply: On account of the sameness “of the chief ", 1e. as 
Brahman, the substratum of attributes, is the common object to be 
meditated on m all these Brahma-vidy&s, His atimbutes, viz “bliss 
and the rest", are to be comprised everywhere It being impossible 
for texts to have a complete sense in isolation, the attributes, not 
mentioned in a particular section, should, nevertheless, be inserted 
there from another section for the benefit of meditating devotees 


Baladeva 


This is sūtra 12 in his commentary. He takes this siitra as 
forming an adhikarana by itself. Tnterpretation same. 


SUTRA 12 


“(THERE IS) NO RELEVANCY OF (THE ATTRIBUTES OF) WAVING 
JOY FOR THE HEAD AND THE REST, FOR (THERE WILL BE) IN- 
ORBASE AND DECREASE (ON THE PART OF DRAHMAN) IF (THERE 
BE) DIFFERENCE (OF LIMBS ON Hrs PART)" 


Vedanta-parijata-saurabha 


The attributes of having joy for the head and the rest do not 
constitute the essential] nature and attributes of the Highest,—smce 
“if there be difference" of limbs lke the head and the rest, then 
there will result increase and decrease on the part of Brahman. 


Vedànta-kaustubha 


To the objection, viz. then, on account of the non-differenoe of 
Brahman, the attributes, mentioned in the Tasttiriya-text: “Of him 
joy alone is thc head, dehght the right wing, excessive delight the 
left wing, bliss the soul, Brahman the tail, the foundation ” (Tait. 
2.5), too should be comprised everywhere like His essential attributes 
of bliss and the rest,—the author replies: 
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The attributes of having Joy for the head and the rest are not 
necessary for a clear understanding of the nature and attributes of 
Brahman,—since they are not His essential attributes. Otherwise, "if 
there bo difference" of limbs like the head and the rest, then there must 
be “increase and decrease” on the part of Brahman. If that be so, 
texts like “Brahman 1s truth, knowledge, ifimite" (Tait. 2.1) will 
come to be contradicted. 


COMPARISON 
Samkara and Bhaskara 


The interpretation of the last portion, viz, 'upaeayüpacayau hi 
bhede” different, viz. “because increase and decrease are possible 
only 1f there be difference ". That is, lower and higher degrees like 
joy, delight, excessive delight, bliss and so on, which are all different, 
are possible only if there be a plurality of beings, ie only on the part 
of ordinary enjoyers, (and hence they are not possible on the part of 
Brahman who is one only). 

Srikantha 


He takes this sūtra as formmg an adhikarana by itself 


SUTRA 13 


“BUT THD OTHER (ATTRIBUTES ARE TO BE COMBINED), ON ACCOUNT 
OF THE SAMENESS OF THD PURPORT.” 


Vedanta-parijata-saurabha 


"But" as the substratum of attributes (viz. Brahman) is the 
game everywhere, the attributes like blis and the rest are to be 
combined. 

Vedánta-kaustubha : 


“But” bliss and the rest, “other” than (the attributes of) having 
the joy as the head and so on, are to be supplied everywhere, “on 
account of the sameness of the purport”, ie. “on account of the 
sameness”, io. identity everywhere, “of the purport”, ie, of the 
object to be demonstrated, viz. Brahman, the substratum of attributes. 
As He is not described as a person everywhere, so those (attributes 
of having the joy for the head and so on), if applied (everywhere), 
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would be purposeless. In order that there may be a clear 
knowledge of the real nature of Brahman, bliss and the rost are to 
be comprised everywhere, as they are connecicd with the real 
nature of Brahman This aphorism 1s meant for indicating the 
reason why bliss and the rest should be included everywhere, and 
also for suggesting that 1t is simply meaningless to include others 
every whore 


COMPARISON 
Rāmānuja and Srikantha 


Interpretation of the phrase: "artha-sümüny&t different, viz. 
“on account of (their) equality with the object itself". That is, the 
attributes of bliss and the rest, determming the very nature of the 
thing (viz. Brahman) are similar to the thing itself and aro accordingly 
included in all meditations just like the thing itself.4 


Baladeva 


This is sütra 14 in his commentary. Literal interpretation 
different, though the conclusion is the same. Thus: “But others 
(ie. the other attributes mentioned in the Taittirtya) (are to be com- 
bined everywhere), on account of the sameness of the rosult ", That 
is, the moditation on Brahman, as possessed of the attributes of all- 
pervasiveness and the rest, mentioned in the Taittiriya, leads to the 
attamment of Brahman, just as the meditation on Him as possessed 
of other attributes, mentioned in other Vedintas, docs.? 


SÜTRA 14 


“(THE DESIGNATION OF BRAHMAN AS HAVING JOY FOE His maD 
AND 80 ON IS) FOR THE PURPOSE OF MEDITATION, ON ACCOUNT OF 
THE ABSENOE OF (ANOTIIER) PURPOSE.” 


Vedanta-parijata-saurabha 


The designation: “Of him, joy alone is the head” (Tait. 2.5 3) 
and so on, on the other hand, serve the purpose of meditation, “on 
account of the absonce of " any other “purpose”. 


1 $m B. 9.3.13, p. 277, Part 1; Sk. B. 8.3.13, Part 9. 
2 G.B 3.3.14, p. 137, Chap. 3. 8 R. 
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Vedànta-kaustubha 


In that case, the teaching of the attributes of having joy for 
the head and the rest will have no meaning,—to this the author 
replies. 

The teaching, concerned with determining Brahman as a person, 
viz. “OF him, joy alone is the head" (Fait. 2.5) and so on, on the other 
hand, ıs “for the purpose of meditation", ie. for the sake of 
helpmg easy comprchonsion. That is, in the absence of any other 
purpose, this alone 18 the purpose of such a designation. 


COMPARISON 
Samkara and Bhüskara 


They begin a new adhikarapa here (two sütras), concerned with 
an entirely different topic, viz. a discussion abont a text in the Katho- 
pamgad Thus, in Katha 3.10-3.11 ıt is said that senge-objects are 
higher than the sense-organs, the mind 18 higher than the sense-objects 
and so on and finally the Person is said to be the highest of all. The 
question 1s as to whether each of these, viz. sense-objects and go on, 
is high or only the Person. The answer is given in this sūtra thus: 
“(The Person alone is designated as the High) for the purpose of 
meditation, (and not others) on account of the absence of purpose ". 
That is, there 18 no necessity for designatmg the sense-objects, the 
sense-organs and the rest as high, while there 1s such a necessity for 
designatmg the Person as high, viz meditation 


Srikantha 


He also begins a new adlukarana here (four sütras), concorned 
with the question, viz. whether the self consisting of food and the 
rest (Tait. 2.2 ff) too are to be meditated on constantly ns the self 
consisting of bliss is. The answer1s: “(They aro not to be meditated 
on constantly) on account of the absonce of purpose (for such modi- 
tations)". That 1s, the meditations on the self consisting of food and 
the rest have a purpose only so long as the self consisting of bliss is 
not reached, But when it is reached, they becomo meaningless. 
Hence, such meditations are not to be practised perpetually.? 


1 S.B, 3.3.14, pp. 773-774; Bh. B. 3.3.14, p. 180. 
2 SK. B. 3.3.14. 


[st 3.3. 15. 
602 VEDANTA-PARIJATA-SAURABHA ADR, 4.] 


SÜTRA 15 


“On ACCOUNT OF THE TERM ‘SELF’ ALSO " 


Vedanta-parijata-saurabha 


As head, wings and the rest cannot possibly belong to the soul, 
designated thus: “Another internal self” (Tait 2 5), that designation 
serves the purpose of meditation on Him. 


Vedànta-kaustubha 


That the designation. “ Joy alone is tho head" (Tait, 2.5) in the 
beginning of the text about that which consists of bliss serves the 
purpose of moditation and is concerned only with domonstrating 
(Brahman) as a person, is ascertained “from the torm ‘self’ also ”, 
Thus, as head of the form of joy, wings and the rest cannot 
possibly belong to an object, which is denoted by tho torm ‘self’ in 
the text’ “Another internal self is that which consists of bhas” 
(Tait. 25), and the real nature of which is different from joy, 
delight, excessive delight and the rest.—it is merely for helping one 
to meditate on the self that in the text: "Of him, joy alone is the 
head” (Tait. 2.5) (the self) is designated as a person,—this is known 
from the term ‘self’ as well 


COMPARISON 
Samkara and Bhaskara 


They conclude here the discussion about thé abovo Katha-text. 
The immediately following passage designates the Person as the self. 
This also proves that the Person alone is intended to be designated 
as high. The designation of the rest as high is simply for the purpose 
of showing the supremacy of the Person.! 


Srikantha 


He continues the topic whether the selves consisting of food, 
consisting of the vital-breath and the rest are to be meditated on 
perpetually or not, and gives the second roason why they are not to 
be so meditated here. "The term ‘self’ is appbed to each of the selves, 
consisting of food and so on, This shows that these denote the pre- 
siding deities of food and the rest. Now, Brahman alone is io be 


1 $B. 3.3.15, p. 774; Bh. B. 3.3.16, p. 180. 
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meditated on and not any other deity. For this reason too the 
selves consisting of food and so on are not Lo be meditated on.1 


SUTRA 16 


“(THERE IS THE) UNDERSTANDING OF THE SELF (tN THN Tarrtt- 
RIYA) AS IN OTHER (PLAGES), ON ACCOUNT OF WHAT FOLLOWS." 


Vedanta-parijata-saurabha 


In the text: “Another internal self " (Tait. 2.52), by the term 
‘golf? there is the “understanding of " the Supreme Soul alone, just 
ag 1n the passage: “The soul, verily, was this, one alone, in the begin- 
ning” (Ait, Ar. 24.13), by the term ‘self ' the Supreme Solf alone is 
meant, Further, another text too, subsequent to the text about that 
whick consists of bliss, viz. “He desired: ‘May I be many’ ” (Tait. 
2.6 *), supports this meaning. 


Vedànta-kaustubha 


To the objection, viz. Since we know that ın ihe preceding cases 
the term ‘self’ refers to what 1s not the self, ıt cannot be said that in 
the text: “Another internal self 1s that which consists of bliss” (Tait. 
2.5) the term ‘self’ refers to the Self, —the author replies: 

In the text: “Another internal self" (Tait, 2.5), by the term 
‘self? thore ıs the “understanding of the self”, ie, the apprehension 
of the self, or the Supreme Soul alone. “As m other (places)," i.e.” 
just as in a text other than the text: “Another interna] self is that 
which consists of bliss" (Tait. 2.5),—viz. in the Aitareya-lext: “The 
self, verily, was this, one alone, in the beginning, there was nothing 
elge blinking. He thought: ‘Shall I create worlds?’ He created 
these worlds” (Ait, Ar, 2.4.1), by the term ‘self’ the Soul is under- 
stood, so 1s the case here. This 1s definitely ascertained also from a 
text which is subsequent to the text concerned with the soul 
„consisting of bliss, viz. from the text: “He desired: ‘May I be many’ ” 
(Tait. 2,0). 


- 


1 SK. B. 3.3.18, p 309, Part 9. ? R, SK. 
3 P. 118. iR, B 
9 
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COMPARISON 
Samkara and Bhaskara 


They begin a new adhikarana here (two sütras), concerned with 
a, different problem, viz. a discussion about a passage in the Axtareya- 
üranyaka (241). The question 1s as to whether the term ‘self? m 
this passage stands for Brahman or for Hivanyagarbha, The answer 
is: "(There is) the understanding of the self (i.e. Brahman) (by the 
term ‘self’ in the passage), as 1n other (places) (1.e. in Tait. 2 1, etc ), 
on account of what follows (1e. the word ' perceives?) 


Srikantha 


He continues the above topic, viz. whether the selves consisting 
of food and so on are to be meditated on or not. The answer is that 
as the self consisting of bliss is nothing but the Supreme Brahman, 
that alone is to be meditated on and not the other selves. Hence the 
süira. “(In Tait, 2.5 by tho term ‘self’ there is) the understanding 
of the self (ie. Brahman), as in other places (ie. in Tait. 2.1, eto.), 
(this 1s known also) from what follows, Thus, literal interpretation 
18 the same, though 1mport different.2 


SUTRA 17 


"Iw IT BE OBJECTHD * ON ACCOUNT OF THE CONNECTION (OF THE 
TERM'SELF'WITH WHAT 1S NOT-SELF, THERE IS NO UNDERSTANDING 
OF SELF HERE, WE REPLY .) THERE MAY BE (SUOH AN UNDERSTAND- 
ING), ON ACCOUNT OF ASCERTAINMENT," 


Vedanta-parijata-saurabha 


If ib be objected that since the term ‘self’ is found to refer to 
the vital-breath and the rest in the previous cases, in the text: “The 
self, consisting of bliss" (Tait 2.6%), the Supreme Self is not meant 
by the term 'self']C-(we reply:) “There may be” indeed such an 
understanding by that term,—as we know that in the previous cases 
ee ae a ey 

X B. 3.3.16, pp. 775 f£.; Bh. B, 3.3.10, p. 180. 

2 SK. B. 3.3.16, pp. 309-310, Part 9. 

3 Not quated by others, 

g8 
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too, the term ‘self’ refers to the not-self simply because those not- 
- selves are viewed as the Supreme Self. 


Vedanta-kaustubha 


If it be objected that as in the previous cases, e.g. in the text. 
“Another internal self is that which consists of the vital-breath 
(Tait. 22) and so on, the term ‘self’ refers to tho not-self, so in the 
text: ‘Another internal self is that which consists of bliss” (Tart. 2 5) 
the Highest Self is not reforred to by the term ‘sclf?,— 

(We reply:) “There may be” indeed the apprehension of the 
Highest Self by the term ‘self’, Why? “On account of ascertain- 
ment." That is, we havo, first, in mind the idea of the Highost Self, 
mentioned previously in the passage: “From him, verily, the ether 
arose” (Tait. 2.1); then, with a view to detorminmg His nature and 
attributes, the term ‘self’ is made io refer to the selves consisting of 
food and so on, simply because they are viewed as the Highest Self! 
Hence 1t is established that attributes like bliss and the rest alone are 
to be combined for the sake of determinmg the real nature of the 
substratum of attributes (viz. Brahman), and. not those of having joy 
for the head and the like which are not His (essential) attributes. 


Here ends the section, entitled “Bliss” (4). 


COMPARISON 
Samkara and Bhüskara 


Here they conclude the discussion about the above Aitareya- 
üranyaka text. “If it be objected that on account of the connected 
meaning (of the passage as a whole, ie. because of the referonce to 
the creation of the world and so on, Hiranyagarbha 1s here denoted 
by the term ‘self’), (we reply:) there may be (the understanding of 
Brahman here) on account of ascertainment (viz. that the self is said 
to be the one). 2 


1 Te, ught from the begmning of the section wa got the idea that the 
Highest Self is the topic of discussion, and hence the subsequent referonces to 
the not-sclf in the chapter are made with the Highest Self in mind. ! 

? ÉB, 3.3.17, pp. 777-778, Bh B. 3.847, pp- 180-181. For Samkara’s 
alternative explanation of these two sütras, vido S, p. 3.3.17, pp. 338 f£. 
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Srikantha 


Here he concludes the discussion as to whether the selves consisting 
of food and the rest are to be meditated on or not. Hence tho sütra: 
“Tf 1t be objected that on account of the connection (of the term) 
‘self’ with the selves consisting of food and so on, these latter too are 
to be meditated on like the self consisting of bliss, (we reply.) there 
must be the meditation on the self consisting of bliss alone), on account 
of ascertainment, (i.e. because the self consisting of bliss is known to 
be different from the other selvos)".! 


Adhikarana 5: The section entitled “The tell. 
ing of a thing to be done”, (Sūtra 18) 


SUTRA 18 


“ON ACCOUNT OF THE TELLING OF A THING TO BE DONE, (ALREADY 
ESTABLISHED BY SMRTI AND OUSTOM,) (THAT IS NOT ENJOINED 
BY THE TEXT HERE, BUT) SOMETHING NEW, (I.D. THE MEDITATION 
ON WATER AS THE DRESS OF THE VITAL-BEHATH." 


Vedinta-parijata-saurabha 


In the text: “He should rinse the mouth with water when about 
to eat, and should rinse the mouth with water when he has eaten. 
Thus indeed he makes the breath non-naked” (Sat, Br. 14.9 2, 152), 
the meditation on water as forming the dress of the vital-breath, not 
mentioned before, is enjoined, there being only a re-mention here, 
on the other hand, of the rmsing of the mouth with water, already 
established by Smrti and custom.’ 


1 SK, B. 3.3.17, p. 310, Part 9. 

2 P, 1108, line 7. $, R, Bh, 8K 

3 Le. the ordinary practice of rinsing the mouth with water before and after 
meals is not enjoined by Scripture here, since it is already enjomed by Smyti 
and eustom and Scripture does not enjoin what has already been enjoined 
‘Hence the test simply re-mentione this ordinary custom, but does not enjoin 
it. What ıt enjoms here 1$ something new, viz, the meditation on water as the 
dress of the vital-breath. 
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Vedanta-kaustubha 


Now a particular subsidiary part of the above-mentioned medita- 
tion on the vital-breath is being considered. In the Vajasaneyaka 
1b is said that the vital-breath asked speech and the rest: * What is 
my food, what is my dress?” (Brh. 6.1.14; Sat. Br. 14.9.2, 14 1) 
They replied: * “Whatever there is here, as far as dogs, worms, crawling 
and flying msects,—that is your food; water is your dress” ° (Brh. 
6.1.14, Sat. Br. 14.9.2, 14). After that we read: “Those versed in the 
Veda who know this rínse the mouth with water when they are about 
to oni, and rinse the mouth with water when they have eaten. So 
indeed they think that they are making the breath non-naked" 
(Brh 6 1.14), “Hence he who knows this should rinse the mouth with 
water whon about to eat and should rinse tho mouth with water when 
he has eaten. Thus indeed he makes the breath non-naked " (Sat. 
Br. 14 9.2, 15). 

In the very same manner, we read the following in the Chindogya 
as woll, “He said. ‘What will be my dress?’ ‘Water,’ they said. 
Hence, verily, those who are about to eat clothe it before and after 
with water. It is accustomed to recerve a dress, it becomes non- 
naked" (Chand, 5.2,2). 

Here the doubt is as to whether here the rinsing of the mouth is 
enjoined or the meditation on water as forming the dress of the vital- 
breath, while there is simply a re-mention of the rinsing of the mouth. 
If be suggested: Ags ım the text. "So indeed he makes the 
breath non-naked” (Sat. Br. 149.2, 15), thero is no mention of an 
injunctive form referring to the meditation on water as forming the 
dress of the vital-breath, and as in this text: “He should rinse 
the mouth with water when about to ent" (Sat. Br. 14.9.2, 15), there 
is the montion of an injunctive form, it is the musing of the mouth 
that is enjoined here, and water is designated as forming the dress 
of the vital-breath for glorifying the rinsing of the mouth.— 

We reply: It 1s the meditation on water as forming the dress of 
the vital-breath—which is “something new", 1e. is something not 
mentioned before,—that is alone enjoined here. For this very reason 
there is the mention of clothing only? in the Chàndogya: ' They 


1 P. 1108, line 3. 
2 And no mention of the rinsing of the mouth with water 
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clothe it with water" (Chünd. 5.22) From the circumstance also 
of its being found together with the meditation on food as far as dogs 
and so on, (enjoined) in the text: “As far as dogs" (Brh 6.1.14; 
Sat. Br, 14.9.2, 14), it is known that the meditation on (water) as form- 
ing the dress (of the vital-breath) alone is what is enjoined here, but 
the rinsing of the mouth with water 1s not what is enjomed! Why% 
“On account of the telling of a thing to be done," ie because of the 
telling, i e. mention, of a thing to be done. i.e of a duty to be performed 
daily, already established by Smrti and custom, and simply re-men- 
tioned in the meditation on ihe vital-breath, as well for the sake of 
laying down a clothing of the vital-breath. Hence it is established 
that the meditation on the rinsmg-water as forming the dress of the 
vital-breath is enjoined here as a subsidiary part of the meditation 
on the vital-breath, while there 1s simply a re-montion of the act of 
rinsing the mouth with water. 


Here ends the section entitled “The telling of a thing to be 
done ” (5), 


COMPARISON 
Baladeva 


This is sütra 19 in his commentary. He also takes this sūtra 
ag forming an adhikarana by itself, though concerned with an entirely 
different topic, viz. the designation of the Lord as Father. He inter- 
prets the word “aptirva” in the sūtra as: simular (“a”) to what 
precedes ("pürva") Hence the sūtra. ‘ (The attributes of fatherhood 
and the like), similar to the preceding ones (viz. bliss, and so on) 
(are to be comprised in all meditations on Brahman), on account of the 


1 Le. the preceding passage: “Whatever there is here, ag for as dogs . . . 
that ig your food", does not onjoin the use of the food of all kmds,—since that 
would be contrary to Scripture and impussible,—but merely enjoins the medita- 
tion on all food as the food of the vital-breath. Therofore, we must conclude 
that the text: "Water is your dross” also, which forms the immediate conti- 
nuation of the aboye passage, does not enjoin the act of rinsing the mouth with 
water, but only the meditation on water as forming the dress of the vital-breath, 
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statement of the effect, (ie. the fruit, ie. because such meditations 
also lead to salvation)’ .1 


Adhikarana 6: The section ontitled “In the 
same", (Sūtra 19) 


SUTRA 19 


“IN THE SAME (BRANCH) TOO, (IT IS) THUS, (IE. THERE 18 
IDENTITY OF VIDYAS), ON ACCOUNT OF NON-DIFTERENORE.,'' 


Vedàünta-pàárijata-saurabha 


In a branch of ihe Vajasaneyins,? ie. in the ‘Mystery of fire',3 
viz. in the section which beginning: “Let one meditate on truth as 
Brahman ” (Sat. Br. 10.6.3, 1 $), continues: “Let one meditate on the 
self, consisting of mind” (Sat. Br. 10.6.3, 2 5) and so on; as well as in 
the Brhadáranyaka text: “This person consists of mind” (Brh. 5.6.1 9), 
the meditation taught by Sandilya is recorded And just as the 
vidyas, mentioned in different branches, are identical owing to the 
identity of the objects meditated on, so the Sandilya.vidyas, though 
mentioned in the same branch, are identical? The vidyás being the 
same, their special features are to be combined together. 


Vedanta-kaustubha 


Now (the author) points out the identity of the meditations 
mtuited by Sàndilya. 

The meditation taught by Sandilya is recorded in the ‘Mystery 
of Fire’ in a branch of the Vajasaneyins thus: “Let one meditate on 
truth as Brahman. Now, verily, this person consists of thought. 


an a RR 


1 G.B. 3.3.19, pp. 143-144, Chap. 3. 

2 The followers of the white Yayur-veda, 

3 The name of the tenth book of the Satapatha-brühmana. 
4 P. 806, line 14, R, Bh. 

5 B, R, Bh, Sk. 

8 On. cit. 

7 Vide V.P.S. 3.3.2, 


[sū. 3. 3. 19. 
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With whatever thought he departs from this world, that he bocomes 
on departing to the other world Let hum meditate on the self, consist- 
ing of mund, having the breath for its body, of the form of light, 
having true resolves, having the ether for its soul” + (Sat. Br. 10.6.3, 
1-22), Tn that very branch, i.e. ın the Brhadaranyaka, that medita- 
tion is recorded once again thus: “This person within this heart 
consists of mind, is of the nature of hght, is like a grain of rice or a 
barley-corn. He, verily, is the ruler of all, the Lord of all, governs 
all this, whatsoever there 1s ” (Brh. 5.6.1). 


Hore the doubt ıs as to whether the two vidyüs mentioned 
in the ‘Mystery of Fire’ and Brhadáranyaka are identical or not. 
The suggestion being that on account of repetition the vidyàs are 
different, just as on account of the five-fold repetition, the preliminary 
offerings are so,— 


We reply: Just as the vidyüs mentioned in different branches are 
the same, and consequently their special features are combined, so “in 
the same", 1.0. in the same branch, the vidyas are identical, and conse- 
quently their special features are combined. Why? “On account of 
non-difference,” i.e. because of the identity, in both the places, 
of the objects to be meditated on, viz. (the solves) endowed with the 
attributes of consisting of mind and the rest, 


Ifit be objected: There may be identity of vidyas in both the cases, 
and the combination of the attributes like ‘being the ruler of all’ and 
80 on. But the laying down, over agam, of (the attributes like) 
‘consisting of mind’ and the rest does not stand to reason,—for if 
there be the laying down of the unknown attributes in one place, then 
the realization of our purpose results simply through a combination 
of them elsewhore,$— 


1 The phrase ‘having the ether for its soul’ is put immediately after ‘of 
the form oflight'. The text really is: 5. . . , having tho form of light, having 
the ether for its soul, changing its shape at will, swift as thought, having true 
resolves, having true purposes . . . ." 

2 P, 806, lines 14-16. Cf. a very similar Sandilya-vidy& in Chand. 
§.14,1-4. 

3 Ie, the attributes like ‘being the ruler of all’, ete., mentioned 1n the Brh., 
but not in the Sat. Br.,—are to be inserted in the latter, and as such thoy serve 
a useful purpose. But the attributes hke ‘consisting of mund’, etc.—-mentioned 
1n both the Brh. and Sat. Br.—are mere useless repetitions, serving no purpose. 
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We reply No, because the mention of several already-mentioned 


attributes serves the purpose of recognition! Hence it is established 
that in both cases the vidyüs are identical. 


Here ends the section entitled “In the same” (6). 


COMPARISON 
Baladeva 


This is sūtra 20 in his commentary. He takes this sūtra as forming 
an adhikarana by itself, concorned with the problem whether the Lord 
18 to be meditated on as a pure soul or as possessed of a body. The 
prima facie view is that He 1s to be meditated on as a pure soul only, 
for if one 1s to meditate on the form of the Lord, then he will have to 
meditate on His eye sometimes, on His ears sometimes and so on and 
as such no uniform and uninterrupted flow of the devotional sentiment, 
which alone 1s the means 10 salvation, will be possible. The answer 
is given in this sūtra. He reads “samana” instead of "samáne". 
Hence the sūtra. “Even (in the meditation on the form of the Lord, 
the sentiment is) the same thus, on account of the non-difference (of 
the Lord's differont limbs, such as eyes, and so on, with His very 
self)", That is, just as a golden image is gold throughout and by 
looking at the different parts of the image, viz. the eyes and so on, 
one does not get different ideas, but only one idea, viz. that of gold, 
80 the different parts of the Lord are identical with the Lord Himself 
and hence they do not give rise to different ideas, but io one idea 
of the Lord. Hence the meditation on the Lord as having a form 
does mdeed lead to release 2 


1 Le, m order that wo may recognize the two vidyüs to be identical, there 
must be mentioned some features common to both. Hence tho repetition of 
cortain attributes m two identical vidyüs 1s not useless. 

2 Q.B. 3.3.20, p. 145, Chap. 8.—“Iivam api cakguridinim vailakganyens 
bháne'pi semang, eka-.asah sa ova hiranys-pratimadi vat bhagvén vodhyah." 


[st. 3. 3. 20 
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Adhikarana T: The section entitled “The con- 
nection”, (Sütras 20-22) 


PRIMA FACIE VIEW (Sütra 20) 
SUTRA 20 


“ON ACCOUNT OF CONNEOLION, SO ELSEWHERE ALSO " 


Vedànta-pàrijáta-saurabha 


Just as the Sandilva-vidyas are identical, and through connection 
with them, there is the combination of special foatures, “so” on account 
of their connection with the same vidya through the introductory 
passage. “Truth is Brahman” (Brh 5.4.1 1), the two names, mentioned 
in the serrptural texts: “His secret name 1s ‘Day’—this in reference 
to the presiding deities” (Brh. 5,5 3 2), “His secret name is ‘I’—this in 
reference to the self " (Brh. 5543), are to be combincd,—this is the 
prima facie view. 

Vedànta-kaustubha 


Now, having suggested a prima facie view, viz Just as owing 
to the identity of the objects to be meditated on, there is combination 
of attributes in the Sündilya-vidy&, so there is combmation of the 
names in the meditation on the true Brahman also, having the mystic 
words for His body,—(the author) disposes of it in two aphorisms. 

In the Brhadaranyaka, we read, beginning: “Truth 18 Brahman” 
(Brh. 5.4.1), and continuing: “Now the real is the yonder sun. The 
Person who is there 1n that orb and the Person who is here in the right 
eye" (Brh. 55.2) and so on. Here, having declared that the true 
Brahman is the object to be meditated on—in the orb of the sun as 
well as in the right eye—as having the mystic words as His body in the 
passage: “ Bhūr is his head, Bhuvar is his arms, Svar is his feet” (Brh. 
5.5.3), the text teaches two secret names as complementary to the 
meditation, Here, the true Brahman, the support of the sun and the 
support of the eye, is successively statcd to have the name ‘Day’ and 
the name ‘I’, thus: “His secret name is ‘Day’—this in roforence to 
the presiding deities ™ (Brh. 5.5.3), “His secret name is ‘I’—this in 
reference to the self” (Brh. 5.6.4). 


1 B, R, Bh, SK. 2 8, R, Bh, SK. 
3 Op. cit, 4 Viz. Bhür, Bhuvar and Svar 
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Here the doubt 1s as to whether the stated names are each to be 
meditated on singly 1n its own place (1 e. where mentioned), or whether 
each is to be meditated on in both the places as combmed with the 
other Just as in the S&ndilya-vidyà there 15 a mutual combmation 
of attribules on account of them connection with an identical vidya, 
“so elsewhere too", ie in the case of the orb of the sun and the eye, 
the two names are to be mutually combined in both the places “on 
account of their connection” with an identical vidy&,—this is the 
meaning of the prima facie aphorism, 


COMPARISON 
Baladeva 


This is sūtra 21 ın his commentary He begins a new adhikarana 
here (five sütras), concerned with the worship of the aveá&vatüras or 
God-possessed souls like Narada and so on, The question 13 whether 
they too aro to be meditated on as possessed of the attributes of the 
Lord Himself. This is the prima facie view: “On account of (their 
intimate) connection (with the Lord Himself), in others also (ie. the 
God-possessed souls), (are to be meditated on) thus, (i.e. as possessed 
of the attributes of the Lord ".1 


CORRECT CONCLUSION (Sütras 21-22) 
SUTRA 21 


“OR NOT, ON ACCOUNT OF DIFFERENOE,” 


Vedanta-parijata-saurabha 


But the correct conclusion is that “on account of the difference” 
of place, (such) a combination 1s “not” appropriate. 


Vedanta-kaustubha 


(The author) refutes (the above view). 

The names are “not” to be combined. Why? “On account 
of difference," iie on account of the difference of place, Just as the 
attribute, stated of a teacher when seatcd, does not belong to him 


1 GB. 8,8.21, p. 147, Chap. 3. 


[st. 3. 3. 22, 
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when walking, so exactly on account of the difference of the forms of 
Brahman,—who is one indeed,—in consequence of His connection 
with those respective places, (viz. the orb of the sun and the eye), 
there 1s difference of vidy&s, and as such no combination. Thus, in 
one case, truth 1s to be meditated on as connected with the locality 
of the sun, and here the name: “His secret name is ‘Day’-—this 1s in 
reference to the presiding deities’? (Brh. 5.5.3) is appropriate. The 
insertion of such a name to the locality of the eye is not possible. In 
the other case, on the other hand, 1t is to be meditated on as connected 
with the locality of the eye, and here the name: ‘ His secret name is 
‘T’—this is in reference to the self” (Brh 55.4) is appropriato. 
There can be no insertion of it to the locality of the sun In tho 
Sandilya-vidya, on the contrary, there is no difference of place, since 
tho object to be meditated on is, in both the cases, situated within 
the heart. 


COMPARISON 
Baladeva 


This 1s sütia 22 m his commentary. It answers the prima facie 
view. He reads ''avieg&t" mstead of ‘“videsit’’. Hence the siitra: 
"Or not, (i.e. the God-possessed souls are not to be worshipped as 
possessed of all God-like attributes,) on account of (their) non-difference 
(from other souls)". That is, the God-possessed souls too axe after 
all jivas and hence they are to be highly venerated, but not worshipped 
like the Lord Himself 1 


SÜTRA 22 


“Anp (SCRIPTURE) SHOWS." 


Vedanta-parijata-saurabha 


The scriptural text, viz. “The form of this one is the very same 
as the form of that one" (Chünd. 17.52), "shows" the absence of 
a combination of the attributes of that which is situated within the 
sun and that which is situated within the cye. 


1 QB, 3.8 22, p. 147, Chap. 8. 2 $, R, Bh. 
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Vedànta-kaustubha 


In another place, a scriptural text concerned with transference 
"shows" the absence of a combination of the attributes of that which 
is situated m the sun and that which is situated in the eye. Thus, 
the scriptural text concerned with transferonce, viz. “The form of this 
one is the very same as the form of that one” (Chand 1,7,5) transfers 
the form of the Person abiding in the sun to the Person abiding in the 
eye. And this (text) cloarly indicates the absence of a combination 
of attributes in such a case. If there were any combination of atisi- 
butes, then the transicrence would have been meaningless! Hence 
it is established that there is no combination of the names 


Here ends the section entitled. “The connection" (7). 


COMPARISON 
Srikantha 


He takes this sūtra as constituting a new adhikarana by itself, 
concerned. with the Mandala-vidya, or the meditation on the Person 
within the orb of the sun, ın the Chandogya (Chünd, 1 6.6) and the 
Mahá-nüáràyana (Maha. 12.2) Upanigads, and concludes that the two 
vidyás are identical, since Scripture "shows" their identity 2 


Baladeva 


This is sūtra 23 in his commentary. He gives here a second 
reason why the God-possessed souls are not to be meditated on as 
possessed of the attributes of the Lord Himself: “And (Scripture, 
viz. Chand. 7.1.1) shows". That is, the above text shows that 


1 Le. a special transforence, identifying two things, 5 necessary only when 
the two things are naturally different. E.g. a lung i8 not, as & rule, exprevaly 
mentioned to be rich, for it is understood that all kings nie naturally rich. Hence 
we simply say- ‘He is a king’, But we say. ‘He is a servant and rich’, for the 
quality of bemg rich does not, as a tule, belong to servants and any exception 
has to be expressly mentioned Similarly, since here the form of the person 
withm the sun and the form of the person within the eye are expressly mentioned 
to be identical, xt is clear that there 1s no natural identity between them, so 
that no combinations of their attributes, names and so on are possible, 

2 SK. B. 3.3.22, pp. 319-820, Part 9. 
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Narada, a God-possessed soul, approached Sanatkumüra with a view 
to learning about the Supreme Soul from him. This proves that 
the God-possessed souls are not perfect lıke the Lord. Hence they 
cannot be worshipped as possessed of His attributes.t 


Adhikarana 8: The section entitled “Holding 
together". (Sütra 23) 


SÜTRA 23 


“(THE ATTRIBUTES LIKE) HOLDING TOGETHER AND PERVADING 
TIIE HEAVEN TOO (ARE NOT TO BE INSERTED IN ALL VIDYAS) 
AND FOR THIS REASON,” 


Vedànta-pàrijáta-saurabha 


Owing to the very same difference of placos;? thoro is no msertion, 
1n other vidyüs, of the attributes lke “holdimg togother, pervading 
the heaven” and so on, laid down in the manual of tho Taittiriyas 8 
thus: “The powers of which Brahman is the oldest, were held 
together. Brahman stretched out the heaven, the oldest, in the 
beginning ” (Tait. Br. 2.4.7, 104). 


Vedànta-kaustubha 


Now (the author) is extending the above-mentioned maxim to 
other cases. 

Inthe manual of the Taittiriyas, i e. in the supplementary writings 
of the Ràn&yaniyas, a mass of attributes belongmg to Brahman, such 
as, holding the powers together, pervading the heaven and so on, 18 
recorded in the passage: “The powers of which Brahman is the oldest, 
were held together. Brahman stretched out the heaven, the oldest, 
in the beginning. Brahman was born first among all beings.6 Who 
then is fit to rival that Brahman?” (Tait. Br. 2.4.7, 10). The sense 
is: 'energies'—here the word ‘viryyah’ (in the masculine gender) 
means 'viryyüni' (in the neuter gender)—have Brahman as their 


1 G.B 3.3.28, p. 148, Chap. 3. 

3 Vide Br. Si. 3.3.21. 3 A school of the Yajur-veda 

4 Pp. 252-263. §, R, Bh, SK. Of, Athar, V. 19.22.21, 30—samo, only 
*'Brahma-jyesth& sgmbhrt& viryyani”,—slightly different. 

5 The text reads: “Rtasya Brahma prathamota jajfie ". 
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‘oldest’, i.o. as their chicf,—that moang: they are the attributes of 
Brahman. (They are) ‘held together’, 1. supported, by the sub- 
stratum of the attributes, (viz. Brahman),—hereby (Brahman's attri- 
bute of) holding the powers together is designated. That chiefest 
Brahman stretched out the heaven, —hereby (Brahman’s attribute of) 
pervading the heaven is designated. 

Here the doubt 1s as to whether these attributes of Brahman 
are to be inserted in the S&ndiya-vidy& and the rest,—that are 
meditations on Brahman—enjoined in their (ie. Rànüyaniyas's) 
Üpanisads, or not to be inserted, a different kind of meditation (on 
Brahman) as possessed. of these attributes bemg enjomed here. On 
the suggestion that they are to be inserted, 

We reply. Just as the two names are not combined, so the group 
of attributes lko “holding together and pervading the heaven” 
and so on too is not to be combinod. Why? “For this reason," 
ie. on account of the very same difference, 10. on account of the 
difference of abodes In the Sandilya-vidyas and the rest, Brahman 
18 declared to have a small abode in the texts: “This soul of mine 
within the heart” (Chand. 3.14.3, 4). Here, there (is no mention of the) 
attribute of occupymg a place that is not small, resulting from (His) 
‘pervading the heaven’, as well as of other attributes of occupymg 
a placo that is not small, such as, ‘holding together’ and the rest, 
resulting from (their) association with that Hence it is established 
that there is a separate meditation (on Brahinan) as qualified by the 
attributes of holding the powers together, pervading the heaven and 
80 on, 


Here ends the section entitled “Holding together ” (8). 


COMPARISON 
Baladeva 

This 1s sūtra 24 in his commentary. He continues the topic that 
the God-possessed souls are not to he meditated on as possessed of 
the attributes of the Lord. Hence the sūtra: "And (the attributes 
lke) holding together and pervading the heaven too (are noi to be 
combined in the meditations on the God-possessed souls) also for this 
reason (i.e, because they are not equal to the Lord) ".: 


1 G.B. 3.8.24, pp. 148-149, Chap. 3. 
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Adhikarana 9 The section entitled “The me. 
ditation on the Person". (Sūtra 24) 


SUTRA 24 


“AND EVEN IN THE MEDITATION ON THE PERSON (THERE IS NO 
TRANSFERENOE OF ATTRIBUTES), ON ACOOUNT OF OTHERS BEING 
NOT RECORDED " 


Vedànta-parijàta-saurabha 


As “even in the meditation on the person”’—recorded in the 
Chandogya thus: “The person, verily, is a sacrifice" (Chànd. 3 10.1 1) 
and in the manual of the Taittiriyas thus: “For him who knows thus” 
(Tait, Ar. 1064;? Maháünàr. 25,1),—the details mentioned in one 
place, viz. “His twenty-four years are the morning hibation" (Chand. 
3.16.1), are not recorded in another, so t he vidyüs are different, 


Vedanta-kaustubha 


Previously, ın accordance with the reason (stated in Br, Su. 
3.3 21): ‘On account of difference’, the meditation on (Brahman) as 
endowed with the attributes lke holding together and so on was 
demonstrated to be different from the meditations on Brahman as 
taught by S&ndilya and others, Now, by Showing tho difforence of the 
meditations on the person, (the author) is removing the doubt that in 
the case of meditations on the porson, the meditations are identical 
on account of the non-difference of names and the rest. 

The meditation on the person ıs recorded in the Chündogys in 
the Rahasya-bréhmana of the Tandins and the Pargins thus: "The 
person, verily, is a sacrifice. His twenty-four years are the morning 
libation” (Chand. 3 16.1), “Now the forty-four years are the mid-day 
hbation" (Chand, 3.16.3), “Now the forty-eight years are the third 
libation” (Chànd. 3.16.5) and so on. In the manuals of the Taitti- 
tiyas too, there is a meditation on the person in the first section: 
“For him who knows thus, the soul of the sacrifice is the sacrificer, 
faith his wife, his body the fuel, his breast the sacrificial altar, his 
body-hairs the sacrificial grass" (Tait? Ar. 10.64; Mah&n&r. 25.1). 

Here the doubt is as to whether the meditations recorded in the two 
places aro different or identical. If it be suggested that on account 


1 R, SK, 2 P.779. Š, R, Bh, SK. 
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of the non-difference of names and the rest, the meditations are the 
same,—(the author) states the correct conclusion: “Even in the 
meditation on the person”. The meditations on the person are 
different Why? Because “evenin the meditation on the person" of 
the Chandogya and the Taxttiriya-manual, recorded without distinction, 
the attributes which are mutually different are “not recorded”, i.e. 
not mentioned, in the other place. Thus, in the Chindogya, the life 
of a person, up to his hundred and sixteen years, divided thrice, is 
imagined to be alibation. In the Taittiriya-manual, on tho other hand, 
in the text. “The evening, the morning and the mid-day are the 
hbations” (Tait. Ar. 10 64; Mahünür. 25.1), three hbations a10 imagined, 
put in the Chandogya three libations are not imagined. Moreover, in. 
the Chandogya, the desire to eat and the rest are imagined to be the 
purificatory ceremony and so on,? but not in the Tasttiwiya-manuals. 
Tu the Chàndogya, a person is imagmod to be a sacrifice thus: “The 
person, verily, i: a sactifice’ (Chand 3.16.1), but his soul and the rest 
are not imagined to be the saciificer and so on In tho Taittiriya- 
manual, on the other hand, the soul of the person is imagined to be a 
sacrifice and so on thus: “For him who knows thus, the soul of the 
sacrifice is tho sacrificer" (Ait, Ar. 1064; Mahün&r. 26.13). Hence 
there is a difference of form in the two cases, since everywhere ihe 
difference of special points 1s the causo of the difference of meditation. 
Thero 1s a difference of connection with fruit as well. In the Chándogya, 
to begin with, the fruit of the meditation on the person is the attain- 
ment of longevity. In the Taittiriya-manuals, on the other hand, the 
attainment of Brahman is the fruit of the meditation on the person. 
Thus, having set forth the meditation on Brahman in the previous 
section thus: “Let him unite himself with you, the great Brahman, 


1 In the Chandogya, the parts of the one and the same thing are fancifully 
represented as three hbations; while in the Taittiriya-manuals three different 
things are so represented. 

3 Vide Chand, 3.16.1-8, “Whon he desires to cat and drink and does not 
enjoy himself—that 1s his purifieatory ceremony,” ete, . ‘ 

3 The Chandogya stops at identifying a person with & sacrifice, bub doer 
not enter into any details, The Taittiriya-manuals differ from the Chündogya 
not only m not identifying a person with a sacrifice, but also in entering into 
greater details. 

^»  * Vide Chand. 3.16.7, “He who knows this lives for hundred and sixteen 
years,” 

10 


[s0. 3. 3. 94, 
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Om” (Tait. Ar. 10.63; 1 Mahanar, 24.2), and having stated the fruit 
belonging to a knower of Brahman, viz. the attamment of Brahman 
thus: “Ho attains the greatness of Brahman” (Tait. Ar. 10 63,2 
Mahanar. 24 2), the text goes on to say: “For him who knows thus, 
the soul of the sacrifico” (Tait. Ar. 10.64; Mahanür. 26 2) and so on. 
As there is a reference to the knower of Brahman by the term ‘him’ 
here, and as ıt (viz. the meditation on the person) is mentioned in the 
immediate vicinity (of the meditation on Brahman), so 1t is gathered 
that the meditation on the person here is a subsidiary part of the 
meditation on Brahman, and that (as such) the former has no reference 
to a differont fruit. This being so, it is deduced that the attainment 
of Brahman alone is the fruit of the meditation on the person which 
is a subsidiary part of the meditation on Brahman. Hence it is 
established that as the identity of mere names, viz. ‘meditation 
on the person’ (puruga-vidyà), in the two cases, 1s of no great im- 
portance, the vidyiis are different; that being so, thero is no combina- 
tion of their special features. 


Here ends the section entitled “The meditation on the 
person ” (9). 


COMPARISON 
Samkara 


He reads “Puruga-vidyéyaém iva", instead of “Puruga-vidyiyam 
api”, and explains the sūtra thus: “As (the record of the Tandins 
and Paihgins is) in the puruga-vidyai, (not such is the record) of 
others ".3 Conclusion reached, the same. 


Baladeva 


This is sūtra 25 in his commentary. Like Samkara he reads: 
“iva” in place of "api", He concludes here the topic of the worship 
of the God-possessed souls, viz. that they, being not equal to the 
Lord, are not to be meditated on as possessed of His attributes. 
Hence the sütra: (“As attributes like creatorship, rulership, and so 
on, are declared to be belonging to the Lord) in the meditation on the 
person (ie. in the Purusa-süktas of the Veda) and (in the Gopüla- 


1 Pp. 774-775. 2 P, 776. 8 §.B. 3.3.24, p. 790. 
IOB 
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pürva-tàpani), (&0 they are) not declared (to be belonging) to others 
(viz. the God-possessed souls) ”,1 


Adhikarana 10: The section entitled "Piercing 
and so on", (Sütra 25) 


SÜTRA 25 


[1j 
ON ACCOUNT OF THE DIFFERENOE OF THE MATTER OF PIERCING 
AND SO ON.” 


Vedànta-párijáta-saurabha 


In meditation there is no insertion of the sacred formule like: 
“Pierce all, pierce the heart” 2, as well ay of the sacrificial acts like 
Pravargya? and the rest, mentioned in the passage. “The gods, 
forsooth, held a sacrificial session” (Sat. Br. 14.1.1, 14) and so on. 
Why? “On account of the difference of the matter of piercing and 
so on” from meditation. 


Vedànta-kaustubha 


Now, the followmg question is bemg considered: Just as the 
meditation on the person is a subsidiary part of the meditation on 
Brahman, it beng mentioned in close proxumity,—so are the sacred 
formule and the sacrificial acts, to be stated below, to be inserted in 
the meditation on Brahman as its subsidiary parts, they, too, being 
mentioned in close proximity, or not? 

In the beginning of their Upamsads, the followers of the Atharvu- 
veda record sacred formula like: “Pierco all, pierce tho heart, cleave 
the veins, cleave the head, divide into three parts” and so on, That 
is, O Deity ! ‘pierce’, i.e. tear off, ‘all’ the limbs of my enemy. Thus, 
(1) ‘pierce his heart’, (2) ‘cleave his veins’, (8) ‘cleave his head’, In 
this way, may my enomy be ‘divided’, i.e. casjoined, ‘into threo parts’. 


———— 


1 Q.B. 3.3.25, pp. 149-150, Chap, 3. 

2 É, R, Bh, Sk, 

3 Pravargya is a ceremony introductory to the Soma-sacrifice. 
& §, R, p. 1021, hne 1. 
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In the beginning of the Rahasya-brihmana, the Tandins also, 
the singers of the Sama, read the sacred formule: “O God Savitr! 
produce the sacrifice, produce” (C.M.B. 1.1.1 4). 

The Satyayanin’s record: “Thou art a white horse, tawny and 
black ”. 

The Kathas and the Taittiriyakas record: “May Mitra give us 
weal, may Varuna” (Tait. 1.1) and so on. 

The Aitareyins too record a Maha-vrata-brahmana: “Verily, 
Indra became great by killing Vr&ra ". 

The Kausitakins too record a Mahà-vrata-bráhmana thus: 
“Verily, Prajüpati is the whole year, his self ıs tho Mahavrata ". 

The Vajasaneyins, on the other hand, record a Pravargyya- 


brihmana in the beginning of their Üpanigad thus: “Verily, the gods 
held a sacrificial session” (Sat. Br. 14.1 1, 1). 


Here the doubt is, viz. whether the sacred formule and the 
sacrificial acts like Pravargya and the rest, mentioned in certain 
Vidyüs, are to be comprised under thoso vidy&s as their subsidiary 
parts, or not. The suggestion boing: The inclusion of the sacred 
formule as well as of the sacrificial works as the subsidiary parts of 
meditation is proper, they being mentioned in close proximity. 

We reply: There is no inclusion. Why? “On account of the 
difference of the matter of piercing and so on." That is, as the 
matter of piercing and so on, subserving certain magical practices 
that are different from meditation, is different from meditation, so the 
matter of piercing and so on, mentioned by those particular texts, are 
not fit to be applied to meditation. Thus, from the indication, viz. 
the power of the sacred formula to exhibit thor own sense,—which 
is stronger than (mere) proximity ?—it is deduced that the sacred 
formule are subsidiary parts of works like magical practices, study 
and so on, From direct scriptural statement, which is stronger than 
(mere) proximity,’—sacrificial works like Pravargya and the rest too 
are deduced to have an application to Jyotistoma and the like. Hence 


1 Vide V.C., p. 491. This passage occurs in many other places, This text 
is found in many other treatises, vide e.g. V). Sam. 9,1; 11.7; 30.1; Tait, Sam. 
1.7,7, 1; 4.1.1, 2, ete. 


2 Vido Pū, Mr. Bü. 8.9.14. 
3 Op, cit. 
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it is established that there is no inclusion of these in those (vidyás) 
as the subsidiary parts of meditation. 


Here ends the section entitled “Piercing and so on” (10). 


COMPARISON 
Baladeva 


This is sūtra 26 in his commentary. THe too takes it as forming 
an adhikarana by itself, though concerned with an ontirely different 
problem, viz. whether hke the sweet and majestic attributes of the 
Lord such as bliss, omnipotence, mentioned above, His destructive 
and fearful attributes too such as piercing and so on, are to be medi- 
tated on, or not. The answer is given here. He supphes the word 
“na” here from sūtra 3.3.22 (21 in Nimbàrka's commentary). Hence 
the sütra: “(One who is desirous of release should not meditate on the 
Lord aa possessed of the attributes of piercing and so on, on account 
of the difference of result (of such a meditation, ie. because such a 
meditation does not lead to release as the meditation on the Lord as 
Sweet and Majestic does)". 


Adhikarana 11: The section entitled “Aban- 
donmentbt". (Sütra 26) 


SÜTRA 26 


“BUT IN THE ABANDONMENT (OF MERIT AND DEMERIT, THE TAKING 
OF THEM BY OTHERS IS TO BE SUPPLIED) ON ACCOUNT OF THH 
WORD ‘TAKING’ BEING SUPPLEMENTARY (TO THE WORD 'ABANDON- 
ING’), AS IN THD OASE OF KUSA, METRE, PRAISE, AND ACCOMPANYING 
SONG, IT HAS BEEN SAID (IN PÜRVA-MIMAMSA)." 


Vedànta-pàrijáta-saurabha 
“In the abandonment,” consisting in getting rid of merits 
and demerits, stated in the scriptural passage: “Then the kuower, 
having discarded merits and demerits” (Mund. 3.1.2), the taking, 


1 Q.B. 3.3.26, p. 181, Chap. 8. 2 É, R, Dh, Sk. 
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consisting in taking the merits and demorits, discarded by the 
knower, stated in the passage: “His sons obtain the inheritance, his 
friends the good deeds, his enemies the bad deeds"! is meluded. 
Why? Because the word ‘taking’, mentioned in another branch, 
is supplementary to the word ‘abandoning’, just as the text: 
“The progeny of the udumbara tree"? 1s supplementary to the 
text: “The kuéas are progeny of tree”, just as the text: “The metres 
of the gods are the prior” is supplementary to the text: “Let one 
praise by the metres”; just as the text: “The sun 1s half-risen”’ (Sat. 
S.S. 9.7.19 8) is supplementary to the text: “Ho assists the chanting 
of the godagin 4 with gold 5”, and just as the text: “The Adhvaryyu 9 
does not? join the singing" (Tait. Sam. 6.3.18) is supplementary 
to the text. “The sacrificial priests jom the singmg’’.® Moreover, 
it is said by Jaimini as well: “Let it be supplementary to the text, on 
account of the impropriety of an option” (Pi. Mi. Sü, 10.8.15 10), 


Vedànta-kaustubha 


Now the author points out that the inclusion of a particular matter 
in a particular place, with which it 1s connected, stands to reason. 

In the Upanigad of the Tandins, 1t is declared: “Shaking off evil, 
as a horse his hairs, shaking off the body as the moon frees itself from 
the mouth of Ráhu, I, with the self obtained, pass into the uncreated 
world of Brahman” (Chind, 8.13.1), Similarly, it is declared by the 
text of the followers of the Atharva-veda. “His sons obtain the 
inheritance, hus friends the good deeds, his enemies the bad deeds". 
The Satyayanins read: “Then he discards good and evil deeds. His 
dear relatives obtain the good deeds, those not dear the evil deeds" 
(Kaus, 1.4). 


1 Op. vit. 2 Op. etu. 

3 P. 961. The text reads- “Samayabuite süryye Niranyena vahibhy&m 
ca’, eto. 

4 A hymn or a formula consistmg of sixteon parts. 

5 Š, R, Bh, $k. ` 

$ One of the four classes of priests, His special duty was to measuro the 
ground, build the altar, prepair saorificial vessels, ete., and he had to recite the 
hymns of the Yajur-veda while doing those duties. 

7 Correct reading. Na upag&yeb-should not ging. 

8 P. 176, line 9, vol, 2. R, Bh, Si. 9 R, Bh, Sk, 

10 P.631, vol. 2. 8, R, Bh, Sk. 
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Now, in the Upanisad of the Tindins, as well as in the text of the 
followers of the Atharva-veda, the abandonment of merit and demerit 
is declared. In the text of the Satyayanins, the obtainment of merit 
and demerit by the dear and the not dear is declared. In the text 
of the Kausitakins, on the other hand, both are declared. This being 
the case, there 1s no room for any doubt in the case where both 
abandoning and taking are mentioned. Where there is the direct 
mention of taking only, there abandoning too is implied, since taking 
is impossible without (prior) abandoning 1 But where only abandoning 
is mentioned, there the following (question) is to be considered: The 
doubt is as to whether the taking of the abandoned merit and demerit, 
which taking is mentioned elsewhere, is to be inserted in the Upamsad 
of the Tandins and in the text of the followers of the Atharva-veda, 
or not. On the suggestion, viz. It is not to be inserted owning to 
the force of separate mention. Otherwise, the double implication 
(viz. abandoning and taking)—which 1s the result of such an insertion 
—bemg already established in the cases of the two texts of the 
Tandins and the followers of the Atharva-veda through such an 
insertion from the text of the Kausitakins, the mention of abandoning 
in those two texts must become useless,2— 

We reply: “But m the abandonment, on account of the word 
‘taking’ being supplementary”. The word “but” disposes of the 
(above) prima face view. “Yn the abandonment,” ie. in tho text 
which designates abandoning only, taking is to be inserted. Why? 
* On account of the word ‘taking’ being supplementary,” 1.e, on account 
of the word 'talang' being supplementary to ihe word ‘abandoning’, 
The sense is that m the Upanisad of the Kausitakins, the text desig- 
nating the taking of the good and evil deeds is recorded as heing 
supplementary to the text designating the abandoning of the good 
and evil deeds. Similarly here ioo, it is essential that tho merits and 
demerits, abandoned by a knower, should bo obtained by others, 

(The author) states a numbor of parallel instances, illustrating 


1 Hence these two cases present no difficulty, 

2 I.e. in the text of the Kaugitakins both abandoning and takıng are met- 
tioned, while in the texts of the T&ndins and the followers of the Atharva-veda 
only abandoning is mentioned. Now if 1b be said that taking 1s inserted from 
the first ta the last two, then abandoning too may very well bo so inserted. 
In that onse, the mention of abandoning in the last twa texte becomes 
meaningless. 
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tho fact that a text, mentioned in one branch, may form tho supple- 
ment of a text, mentioned in another branch, thus: “As in the case of 
the kuga, metre, praise and accompanying song ". ‘Thus, just as it 
being known in a general manner that the knéas are the progeny of 
tree from the text of the Kausitakins, viz. “You kugas are the progeny 
of the tree, do protect me ”, it is known from the specific text of the 
Saty&yanins: “The progeny of the udumbara tree", that the kuéas 
are the progony of the udumbara tree,—this being so, the text of the 
Satyayanins becomes the supplement of the text of the Kausitakins,— 
the construction of this (latter) text is as follows: O Kugas! You are 
the progeny of the tree, protect, ie. save me, the sacrificer;—just as 
no specific order of priorrty and posteriority of gods and demons being 
mentioned in tho text: “Let one praise by metres”, a specific order 13 
known from tho text of the Paiùgins, viz. “The metres of the gods 
aie prior”; just as on an enquiry inio the time of chanting, which is 
a subsidiary part of the taking of a particular kind of pot, viz. sodaéin, 
the time not being known specifically from the text; “He assists the 
chanting of the soda&m with gold", the text of the Taittiriyas, desig- 
nating the time specifically thus: “When the sun is half risen, he assists 
the chanting of the sodagin” (Sat. S.S, 9.7. 19) becomos the supplement 
of that text; and just as the prohibitivo text of one branch, viz. 
“The Adhvaryyu does not join the singmg” (Tait. Sam, 6.3.1) 
ane the supplement of the non-specific text of a different branch, 

. “The sacrificial priests join the singing’”—so in the matter under 
Laer too, viz. abandoning, there 1s the insertion of taking. 

(The author) shows that this view that general texts imply specifio 
texts is supported by another teacher as well, thus: “It has beon 
gaid”, ie. said by Jaimini, viz. “Let it be, on the contrary, supple- 
mentary to the text, on account of the impropriety of an option. 
Let the injunction refer to the same place" (Pū. Mi. Sü. 10.8.15). 
The establishing of the double implication (viz. of abandoning 
and. taking) in places concerned, on the other hand, should be known 
to be meant for ihe benefit of the respective readers of those 


(treatises). Hence it is established that “in the abandonment” 
taking is inserted. 


Here ends the section entitled “ Abandonment” (11). 
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COMPARISON 
Baladeva 


This is sūtra 27 in his commentary He begins a new adhikarana 
here (two sütras), concerned with an entirely different question, viz 
whether ihe meditation on tho Lord is obligatory or optional to the 
freed souls. He reads ''Áchanda " instead of “ chanda ”, interpret. 
ing it as ‘option’. Hence the sūtra: “But on the destruction (of 
bondage, the released souls are under no obligation to practiso medita- 
tion, because they have obtained) nearness (i.e. upiiyana) (to the Lord), 
(and) because scriptural texts are supplementary (to this, Le. are 
meant for leading the soul to this stage, viz release), just as the singing 
of hymns with the kuéa (in hand) is optional (ie. &áchanda) (for a 
student who has finished his daily duties), it is declared (by Scripture)’. 
That 1s, the aim of all scriptural texts 1s to teach men meditation so 
that they may attain salvation When that ond is reached, 1.e. men 
are freed and approach the Lord, it is no longer necessary for them 
to go on with further meditation. 


Adhikarana 12. The soction entitled “The 
passing away” (Sütras 27~30) 


SUTRA 27 


"YN PASSING AWAY (THERE IS A COMPLETE ABANDONMENT OF 
MERIT AND DEMERIT) ON ACCOUNT OT THERE BEING NOTHING 
TO BE CROSSED, TOR THUS OTHERS (DECLARE)." 


Vedanta-parijata-saurabha 


At the time (of the soul's) departure from the body, it com- 
pletely abandons (its) merits and demerits, Why? Because aftor 
(its) separation from the body, there is no more experience "to be 
crossed.” (i.e, undergone) through these two. This very thing othors 
declare thus: “Verily, when one is bodiless, pleasure and pain do not 
touch him” (Chand. 8.12.1 2), “This serene being, having arisen from 
this body, having attained the form of highest light, is completed in 


1 G.B. 3.3.27, pp. 153-154, Chap. 3. 
2 R. 
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its own form” (Chànd 8.3.4; 8.12.31) and so on. This being so, the 
decay of works which has actually taken place at the time of the soul’s 
separation from the body, is recorded to take place after it crosses 
the river m the text: “He crosses that river Virajà. Then he discards 
good and evil deeds " (Kaus. 1.42). 


Vedanta-kaustubha 


An investigation into the abandoning of sins by a knower and 
taking (by others) was undertaken above. Now we shall consider 
the time when such an abandomng of meri and demerit takes 
place. 

The doubt 1s as to whether some portions of the merits and 
demerits of a knower decay at the time of his separation from the final 
body, while some portions of these decay on the way, when, having left 
the body, he is moving towards the world of Brahman; or whethor 
such an abandonment takes place only at the timo of his separation 
from the body. Hero the prima facie viow is: Having begun thus; 
“Having reached the path of gods, he comes to tho world of fire” 
(Kaug. 1.3), the Kaugitakins record: “Jle comes to the river Virajü, 
crosses it with the mind, then he discards good and ovil deeds” (Kaug. 
1.4) As here such an abandonment appears to tako place immediately 
after he crosses the river, and as m the Upamsads of the Tandins 
ioo, viz in the text: “Having shaken off the evils, as a horse his hax” 
(Chánd 8.13.1), such an abandonment appears to take place at the 
time of his separation from the final body, 1t follows that he abandons 
some of his good and evil deeds at the time of his separation from 
the final body, and of some on the way, both these texts being 
(equally) authoritative: 

With regard io it, we say: “In passing away". “In passing 
away," re. when the soul s going to the next world, viz. at the time 
of its departure from the body alone, a knower discards his merits and 
demerits, Why? “On account of there being nothing to be crossed; 
or no good fruit to be attained through merits, and no evil fruit to be 
attained through demerits subsequently to the soul’s leaving the 
body, there existing, subsequently to that, the frmt of vidya alone, 
consisting 1n the attamment of Brahman’s nature. 


1 B. 2 $, Bh, Šk. 
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“Thus others,” i.e. the followers of the other schools too record 
that subsequently to the fall of the body, there is no fruit of work 
to be undergone by a knower, except the attamment of the nature 
of Brahman, thus: “Verily, when one is bodiless, pleasure and pain 
do not touch him” (Chand. 8.12.1), “This serene being, having arisen 
from this body, having attamed tho form of highest light, is completed 
in his own form” (Chand. 83.4; 8.12.3). Tho decay of karmas, 
which has actually taken place at the time of the soul’s departure 
from the body, is recorded in the text of the Kaugitakins to tako 
place immediately after it crosses the river Virajà, thus: “He crosses 
the river Viraj& with the mind; then he discards good and evil deeds” 
(Kaug. 1 4),—this is to be understood here Hence it is that tho 
"Tándins and the rest record that the abandonment takes place actually 
at the tune of the soul's separation from the body, thus: ‘ Shaking off 
the evils like a horse’’, etc, 


COMPARISON 
Srikantha 


Literal interpretation same, but he takes this (and the following 
two siitras) as representing the prima facie view. 


Baladeva 


This is sūtra 28 in his commentary. He concludes the topic, 
viz. whether the worship of the Lord is obhgatory on tho part of the 
freed or not. He interprets the word, "sümpar&ya" as love of tho 
Lord ‘Sampar&ya’ means 'samparayanti tattvüni yasmin’, 1.6 
one in whom all the truths moet, viz. the Lord, and love of tho Sam- 
parāya is 'sümparüya'. Hence the sūtra: "When the love of the 
Lord (has arisen), (i.e. when the soul has become free), (it is no longor 
obhgatory for it to practise meditation), on aecount of there being 
nothing to be crossed (le. thoro is no bondage any more), for thus 
others declare?! i 


1 G.D. 3.3.28, pp. 156-158, Chap. 3. 
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SUTRA 28 


“ ACCORDING TO INTENTION, ON AOCOUNT OF THE NON-CONTRA- 
DICTION OF BOTH." 


Vedanta-parijata-saurabha 


The friend and the enemy of a knower get respectively his merita 
and demerits “according to intention”,—thus both become freo from 
contradiction. 

Vedànta-kaustubba 


The good and bad deeds, performed by a knower, go to others 
"aecoidmg to intention", ie. according to resolution, “on account 
of the son-contradiction of both’. A causeless discarding, by 
parts, of his own deeds to others is inconsistent on the part of a 
knowor who is impartial; and a causcless appropriating of the good 
and bad deeds, performed by others, too, is inconsistent on the part 
of any one. One who acting in a friendly manner, wishes the knower 
good, obtains the merits of the knower for that very reason But ono, 
who acting in an unfriendly manner, wishes the knower ill, obtains 
the demerits of the knower for that very reason. Thus, if the good 
and evil deeds go (to the friend and the enemy) in accordance with 
their intontions, the discarding and tho appropriating come to be 
free from contradiction, So Smrti declares: “The sin of one who 
is being cursed goos to one who is cursing ". It has beon said by the 
reverend Manu as well: “Having left his good deeds to his dear 
relatives, and his bad deeds to those not dear, he goes to Brahman, 
the eternal, through the path of meditation " (Manu. 6 7.91). 


COMPARISON 
Samkara 


Interpretation different: “(The soul may attain knowledge) 
according to (its) likmg (only so long as it has a body); (our view 1a 
preferable) on account of the non-contradistion of both”. That is, 
a disembodied soul cannot evidently undergo the requisites and so 
on for attaining knowledge, but an embodied being alone oan do so 
according to its own liking. Hence, if the works of a knower still 
persist after the fall of his body, it will not be possible for him 


1 P. 226. 
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to get rid of thom over, seeing that it will not be possible for him, a 
disembodied soul, to acquire any further knowledge. Further, if 
knowledge be the cause of the destruction of works, as soon as 
the knower attains knowledge, all his works must decay at once. 
Scripture also declares so. Hence our view is preferable, since it 
avoids a two-fold contradiction—viz, makes knowledge the direct 
cause of the destruction of works and does not contradict Scripture.t 


Rámanuja 


Interpretation different. He here explains the Kausitaki-toxt 
(Kaus. 1.4) which seems to go against the view that the soul leaves 
all its works at the time of leaving the body. Hence the sütra: "(The 
different parts of the text arc to be arranged) at will, on account of the 
non-contradiction of both (viz. reason and Scrrpture)”. That is, 
as it has been established on the ground of reason as well as Scripture 
that the soul leaves all its works at the time of its departure fiom the 
body, in order that these two—reason and Seripture—be not contra- 
diated, the parts of the Kausitaki-text are to be re-arranged to suit 
the above conclusion, ie. the part: ‘He then discards good and evil 
deeds’ is to be put before the part: ‘Having attained the path of gods, 
he comes to the world of fire’? 


Srikantha 


Literal interpretation same, but the fundamental difference is 
that he takes it to be laying down the prima facie view. 


Baladeva 


This is sūtra 20 in his commentary. He begins a new adhikarana 
hero (two sütras), concerned with showing the two ways of meditating 
on the Lord. Hence the sūtra: “(Either of ihe two modes of medi- 
tation, viz. on God, the sweet or on God, the Majestic, leads to salva- 
tion) through the will (of the Lord), since there is no conflict between 
the two, (1e. there are texts to both effects and the devoteo may 
choose cither of them)”’.3 The word “no” is to be supplied from sütra 
3.3.22. 


1 S.B. 8.3.28, p. 806. 2 Sri. B. 5.3.28, p. 298, Part 9, 
3 Q.B. 8.3.29, pp. 158-169, Chap. 3. 
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SUTRA 29 


TERE IS MEANING OF THE GOING (OF THE SOUL) IN A TWO-FOLD 
WAY (LE ONLY IF IT DISCARDS BOTH DEMERIT AND MERIT), FOR 
OTHERWISE THERE IS CONTRADICTION.” 


Vedünta-párijáta-saurabha 


“There is mennuig of the going” through the cessation, without 
distinction, of good and evil deeds, Ifthe good deeds follow (the soul), 
then immediately after the enjoyment of their fruits, there must 
follow recurrence of births 


Vedànta-kaustubha 


Apprehending the objection. It is not appropriate to hold that 
at the time of the soul’s separation from the body, it discards its good 
deeds (as wall), as that may lead to undesirable results,—(the author) 
Says. 

"In a two-fold way," ie. through the cessation of both good 
and evil deeds at the time of the soul's separation from the body, 
‘there is meaning of the gomg”, 1.e the soul comes to attam 1ts end, 
immediately after the fall ofthe body Otherwise, if it be admitted 
that bad deeds alone are discarded, and that good deeds—which 
are non-distinct (from the bad deeds in this respect)—are exhausted 
through the enjoyment of their fruits, the serrptural text: “ His 
friends attain bis good deeds’’ will be contradicted, as well as the 
going,—tlus is the sense. Further, thore being recurrence of births 
at the completion of onjoyment, the scriptural text laying down (the 
soul’s) non-retum will also come to be contradicted, viz. the text: 
“Those proceeding by this path return not to human existence” 
(Chiud. 4.15.6). It cannot be said that he (1.e. the knower) does not 
go by it, since thore is no mention in Seripture of the soul’s going 
throngh a different path. Ifit be said that the fruit of vidy& would 
be pormanent,-—(we reply:) there will be uncertainty of the fruit + 


1 [e.i£ 16 be urged that although the fruits of the good deeds of the knower, 
Accompanying him, may entitle him to return, yet tho fruit of his vidyi, which 
also accompanies him and which is permanent, entitles him to non-return—we 
point out that in that case, what exactly is gomg to be the fate of the knower, 
return or non-return, remains uncertain and ambiguous. 
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COMPARISON 
Samkara 


Interpretation entirely different. He begins a new adhikarana. 
In some texts, the soul is said to go through the path of gods after 
having discarded morits and demerits; but in some texts, 16 is simply 
said to discard its merits and demerits. Hence the problem is whether 
the soul has to travel always through the path of gods for attaining 
Brahman. The answer is that there is no such necessity. The 
journey through the path of gods is not necessary for one who has 
attained identity with Brahman here and now. Hence the sütra: 
“There is meaning of the gomg m two ways, (Le. it is necessary in 
certain cases, not necessary in others), otherwise there is contradiction 
(of texts) ”.1 

Ramanuja 

He takes this sütra as laying down the prima facie view, thus: 
“There is meaning of the (soul’s) going in two ways, (i.e. only on the 
hypothesis that it discards a part of its merit and so on at the timo of 
leaving the body and the rest on its way), for otherwise there is con- 
tradiction’’. That is, if he ıs to discard all iis merits and demerits 
at the time of its departure from the body, its subtle body too 
must bo destroyed simultaneously. In that case, no going through 
the path of the gods will be possible on its part, a mere disembodied 
soul 2 

Nimbarka raises the problem. and solves it in the next giitra, as 
we shall see. 


Srikantha 
He inverts the order of this and tho next sūtra. Thus:— 
Nimbdrka and others Srikantha 
“Gatorartha-vattvam .... " ""Upapannas  tul-laksanartho 
(piitra 29). r . " (sūtra 20). 
“Upapannas  tallaksanirtho “Gater artha-vativam . , . ” 
"EE > (sūtra 30). (sūtra 30). 


Interpretation too different, viz. : 


Sūtra 20—“Upapannaa tal-aksanürtho . . .. ": Here he con- 
cludes the prima facie view, viz. that the soul discarda aH its 


1 &,B. 3.3.29, pp. 803-804, 
3 Sri. B. 3.3.20, p. 299, Part 2, Madraa ed. 
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merits and demerits at the time of leaving the body. He interprets 
it exactly after Nünbürka ! (sūtra 30 in Nimbarka’s commentary), 
the fundamental difference being that while Nimbirka takes it to 
he stating the correct conclusion, Srikantha takes it to be stating the 
prima facie view only. 

Sūtra 30. —~" Cater artha-vattvam .... He takes 16 to be 
stating the correct conclusion against the prima facie view stated 
above im three sithas, thus’ “There 1s meaning of the going in two 
ways, (1e only ou the hypothesis that the soul discards a part of its 
merits and so ou, ie. karmas, at the time of its departure from the 
body, and the rest after erossmo the river Viraja), for othorwise 
there is contradiction? That is, if all the karmas of the soul are 
destroyed completely at the time of its departure from the body, 
it will become freed. immediately and 16 would not be necessary for 
it to travel through the path of gods, attain Brahman, and then be 
feed, Honce the texts which designate the soul's travellmg through 
the path of vods to attain Brahman and release will come to be con- 
tradicted. Further, if the soul becomes freed as soon as it leaves 
the body, the texts which designate that the soul attains its real 
form only on npproaching Brahman too will come to be contradicted. 
Tn order to avoid the contradiction of these two kinds of texts, it must 
be held that ali the karmas of the soul do not decay completely as soon 
as it leaves tho body. The fact is that though the vidya of the soul 
leads it to travel through the path of gods, yet as actual releaso is 
not obtained until one direetly approaches Brahman, some remainders 
of karmas still cling to the soul until it crosses the sphere of matter 
ant actually attains the Lord.? 


Baladeva 


This is sütra 30 in his commentary, Here he concludes the 
section about the two paths of meditation. Hence the sütra: “There 
is meaning of the path in two ways, (i.e. both the paths, viz, meditation 
on God, the sweet, and meditation on God, the majestic, have the 
power to lead to the Lord), for otherwise there is contradiction (i.e. 


4 SK, B. 5,3,29, pp. 332-333, Parta 10 and 11. 
4 GK. B. 8.3.30, pp. 333-334, Parts 10 and 11. 
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the texts which designate both of thom to be leading to the Lord will be 
contradicted) " 1 


SUTRA 30 


"(THE GOING OF THE SOUË IS) APPROPRIATE, ON ACCOUNT OF 
FINDING THINGS WHICH ARE MARKS OF THAT, (VIZ. CONNECTION 
WITH THE BODY), AS IN ORDINARY LITE.” 


Vedànta-párijata-saurabha 


In spite of the decay of all the karmas of a worshipper of Brahman 
at the time of his separation from the body, the path (ie. his going 
through the path of gods) is “appropriate”. Why? “On account 
of finding things which are marks” of connection with the body and 
the rest, in the passages: “Having attained the form of supreme light, 
he 1s completed in his own form” (Chand. 8.3.42), “He roams about 
there, laughing, playing and enjoying” (Chand. 7.25 1 8) and so on,— 
just asa royal servant attains mundane ends. The sense is that in 
spite of the decay of all works and of the gross body, he continues 
to retain the subtle body, through the power of vidya, in order that 
he may go to a distinguished place. Immediately after his separation 
from that, the knower, having attained the form mentioned m Serip- 
ture, comes to attain the nature of Brahman. 


Vedanta-kaustubha 


To the objection, viz. if 16 be admitted that there is the decay 
of all works at the time of the soul’s leaving the body, there must 
be tho destruction of the subtle body too at the same time. This 
being 80, the path defined as the path of gods is “inappropriate ",— 
(the author) says: 

In spite of the decay of all the works of a knower at the time of 
his leaving the body, the path of gods is “appropriate”. Why? 
“On account of finding things which are marks of that,” ie. on 
account of finding things that indicate that even a knower whose good 
and evil deeds have decayed and whose real form has become 
manifest has connection with body and the rest. The things 


1 Q.B. 3.3.30, p. 160, Chap, 3. 
2 R, SK. aR, 
Il 
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which are marks of his connection with the body and go on, not 
brought about by karmas, is found in the following scriptural texts. 
“Stainless, he attained the lighost equality" (Mund 3.13), “Having 
attained the form of highest light, ho 1s completed 1n. his own form” 
(Chand. 8.3.4; 8.12.3), “He roams about there, laughing, playing, 
enjoying” (Chand. 8.12.3), “Ho becomes a self-ruler, he comes to 
wander at will in all the worlds" (Chind 7.25.1), “He becomes one- 
fold, he becomes three-fold” (Chand 7 26.2) and so on. That ss, 
just as m ordinary life, n royal servant attains his ends through the 
grace of the king, though he himself 1s unable to accomplish them 
through hus own efforts, so through the grace of the Highest Person. 
the knower obtains a supremely wonderful body and so on, not brought 
about by karmas. The mtention is this: when through the fluences 
of vidya, the knower, whose karmas have decayed, comes to attain 
a wonderful body and the rest,—not brought about by karmas,— 
why should not vidya, for the sake of bestowmg ils own fruit, 
viz. the attainment of Brahman, cause the subtle body to persist 
through 1ts own power 1n order to onable him to go through the path 
of gods, even on the complete decay of all karmas and of the gross 
body which 1s the means of enjoying pleasures and pain? The 
sense is this. The subtle body continues up to the soul’s reaching 
the river Virajà, and immediately after that merges 1n the cause (viz 
Brahman). This (the author) will state under the aphorism: “Those 
in the Highest, for so (Seripture) says” (Br, Sit. 4.2.14). Hence it 15 
established thut there 1s tho decay of all karmas at the time of the 
soul’s separation from the final body. 


Here ends the section entitled ' The passing away ” (12). 


COMPARISON 
Samkara 


Interpretation absolutely different,—viz. "(The view that the 
going through the path of gods holds good in some cases only and not 
universally is) appropriate, on account of finding a purpose charac- 
terized. thereby (ie. a purpose for going)". That is, only those who 
meditate on the qualified Brahman go through the path of gods to 


attain Brahman, for in their case only, such a going has any meaning 
qa 
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and purpose, viz the attainment of certain results, to be renched only 
through going to different places, as declared by Seripture (e.g 
Kaus. 1.5.1.0) But in the case of the knowers, there is no nocessity 
fo. such a going, since they attain identity with Brahman hore and 
now immediately after the removal of tho veil of nescionce.! 


Rámanuja 


Here he answers the prima facie view stated. under the previous 
aphorism Similar to Nimbarka’s interpretation, though the mter- 
pretation of the words "*upapauna" and "lokavat" different, thus 
* (The view that there is the complete decay of all works at the time 
of the soul’s separation from the body 13) appropriate, on account of 
finding things which are marks of that, (i e. sowl’s connection with the 
body), as in ordinary life ". That 1s, just as à pond, dug at first for 
the purpose of irrigation of fields, continues to exist and be used by 
people for other purposes, such as, supplymg drinking water and the 
hke, even when 1s original purpose has been served, 1.e. just as the 
effect, viz. the pond, continues to exist when its cause, viz. the purpose 
of irrigation, is no more, so the subtle body, the effect, continues to 
exist for serving a purpose, viz. the attainment of Brahman, other 
than its origmal purpose, viz. the undergoing of karmas, even when 
the karmas, its causes, are no more.? 


Bhaskara 


He interprets the sütra thus: "(The teaching about the going 
of the soul is) appropriate, on account of finding a purpose characterized 
by that (viz. a purpose for the going), as in ordinary hfe”, That is, 
in Scripture (Kaus 1.5-1.6) we find that the soul enters into conver- 
sation with the Karyyu-Braliman and this is noi possible unless it 
travels through the path of light and so on. This also shows that 
it 14 accompanied by the subtle body, since iu ordinary experience 
we find that only those who are endowed. with senso-organs can enter 
into conversations. This subtle body disappears only whon the soul 
attams the Supreme Brahman through tho Karyya-Brahman 4 


1 S.B. 3.3.30, p. 804. 
3 Sri, B. 8 3.30, p. 299, Part 9. 
3 Bh B. 3.3.30. 
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Srikantha 


For Stikantha interpretation, see under the previous sūtra. This 
15 Sütra 20 1n his commentary. 


Baladeva 


This 14 sütra 31 1n lus commentary. He takes 1t as constituting 
an adhiketana by itself, concerned with mdicatmg which of the two 
paths of meditation—viz. meditation on God, the sweet and medi- 
tation on God, the majestic—is the higher. Hence the sütra: “(The 
devotee who meditates on God, the sweet) has attained superiority 
(‘upapanna’) on account of obtaming an object having that charac- 
leristie (viz the Lord who is devoted to such a devotoc), as in ordmary 
hfe". That is, just as a person through his love and loyalty for the 
king bungs him under his control, 1e. pleases him, so the devotee 
who meditates on the Lord as the sweet brings the Lord under his 
control, i.e. wins over his favour 1 


Thus, according to Nimbarka, Samkara, Rümáünuja and Bhàs- 
kara, there 1s a complete decay of the karmas of a knower at the time 
of his departure from the body, while according to Srikantha, there 
is the decay of some works then, the rest coming to decay when the 
soul has crossed over the river Viraji. Baladeva does not raise the 
problem at all. 

Again, while Nimbarka, Rámünuja, Bhüskara and Srikantha hold 
that the going through the path of gods is obligatory for all knowers, 
Samkara holds that xt is obligatory only for those who meditate on 


the qualified Brahman, but never for those who know the non-qualified 
Brahman, 


IGB. 3.3.01, pp. 101-162, Chap. 3. “Loke yath& sarvádhikasyüpi 
rAjüah avs-jan&nuvptti-rasikaaya kaścij janas tad eka-hitanipunas tam svà- 
dhinam kurvan pragasyate tad-vat.” 
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Adhikarana 13. The section entitled “Non- 
restriction", (Sütra 31) 


SÜTRA 31 


>“ (THERE 18) NO RESTRICTION (WITH REGARD TO THE DING 
THROUGH THE PATH OF GODS, BUT 1T BELONGS) TO ALL (TIE WOR- 
SHIPPERS OF BRAHMAN), (THERE IS) NON-OONTRADICTION ON 
ACCOUNT OF WORD (I.E. SCRIPTURE) AND INFERENCE (I E. SMRTI) ” 


Vedanta-parijata-saurabha 


There 1s “no restriction” that the going which 1s mentioned in the 
Upakosala-vidyà 1, Paficigni-vidya ? and so on belongs only to those 
who are possessed of those vidyüs; but it belongs “to all" the wor- 
shippers of Brahman. Thus, if the going be common to all, then 
(alone) there is “non-contradiction” of Scripture and Smrti, viz. 
“Those who know this and those who worship faith and truth in the 
forest, pass over to hght" (Brh 6.2.15), “Tire, hght, day, bright 
fortnight, the six months of the northern progress of the sun,— 
departing through these, the knowers of Brahman go to Brahman” 
(Gità 8.24 4) and so on. 


Vedanta-kaustubha 


Previously, 1t has been stated that the going has a meaning only 
if there he the cessation of both good and bad deeds at the time of the 
decay of the gross body. Now, the question is being considered 
whether all those who possess Brabma-vidyà wre entitled to such « 
supremely excellent journey, or only those who possess the vidyüs 
in which ii is mentioned. 


l Vide footnote 1, p. 640. 
2 Vide footnote 2, p. 640, 
3 S, R, Bh, Sk. 

4 R, Sk. 
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The path berimung with hght is mentioned in certain wvidy&s, 
suh as, Upakosala-vilyü |, Paficigni-vidyé *, Dahara-vidy& 3 and 
so on, but im not mentioned in the Madhu.vidyà 4, Sandilya- 


1 Upalosilu eedyd or the knowledge obtained by Upakosala, the disciple 
of Natvalünnm Jipa Vide Chand. 4.10-1.15. The story begins thus 
Upalosila: Kamalivana dwelt with Satvaküma Jibala as a student of sacred 
knowl due, aul for twelve years ho tended the fires. But his teacher did not 
mlay hun to return home, nor did ho teach him the knowledge of Brahman, but 
went elf on a joey. Thereupon, Upakosala, filled with grief, began to fast 
At thuc the thire tires, GArbapatya, Anvühüryy& and Ahavaniya took jnty 
ov him and each taught him the Agni-vidya and the Atma-vidya, and told hum 
that the teacher would teach jum the path. When the teacher returned, he 
proceedcdh to instruet Upakosale further thus: “That Person who 15 seen within 
the eye 15 the soul, that 15 the immortal, the fearloss, that 15 Brahman” (Chànd. 
415.1) ~“ Now, whether they perform cremation obsequies in tho case of such 
n person, (ie. who knows this vidya), or not, they (1e the dead) pass over to 
heht, froin hght to the day, from day to the fortnight of the waxmg moon, 
from the fortnight of the waxing moon to the six months of the northern progress 
af the sun, from those months to the year, from the year to the sun, from the sun 
to the moon, from the moon to hghtnme”. Chand. 4.15.5, Vide V K. 1 2.13. 

2 Paardqni-vidyd or the doctrino of the five fires, taught to Gautama hy 
King Pravihana. Vide Brh 6.2; Chand, 5.4-5.10. For detmüled account see 
VE. 3.1 1. 

3 Dehain-tidy& or the doctrine of the Small, i.c. the doctrine that the 
Universal Soul is within the heart of man, Vide Chand. 8 1—8.0; Mahünür 10.7. 
Tho doctrine begins thus: "Now, what 1s here in this city of Brahman 13 a small 
lotus-chamber, small is the ether within that. What is withm that should be 
searched for, that certainly 1s what one should desire to understand " (Chand. 
8.1.1), and ends; “Now, as a great oxtending highway goes to two villages, this 
one and the yonder, even so those rays of the sun go to two worlds, this one 
and the youder, They extend from tho yonder sun and enter into these vems, 
They extend. from tha veins and enter into the yonder sun” (Chand. 8.6.2). 
“But when he thus departs from the body, then he ascends upwards through 
those very ravs of the sun, With the thought ‘Om’, forsooth, he passes up. 
As quekly as one could direet ono's mind to it, he goes to the sun. That, 
enrtainly, is the door to the world (of Brahman), an entrance for knowers, à 
stopping for non-knowers" (Chand, 8.0.5). Vido V K. 1.8.14-23; 3.3.39. 

4 Mathu-vidyd or the doctnne of tho honey, i.e. the doctrine of the co- 
relativity of all things, cosmic and personal, and the immanence of the soul, 
taught to the two Aávinis by Dadhyafic Atharvana. Vide Brh. 2.5.6-19. Tt 
begins: “Tha earth is the honoy for all creatures and all creatures are honey 
for this earth. This shining immortal Person who is m this earth, and with 
reference to the self, this shining immortal Person who is in the embodied soul,— 
he, indeed, is this Soul, this Immortal, thia ALL” (Brh. 2.5.1) and goon on with 
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vidya 1, Vai$vüànara-vidyà? and the rest. Hence the doubt is as to 
whether the path belongs only to those who are possessed of the 
Upakosala-vidy& and the rest, or to all those who possess the Brahma- 
vidyi With regard to il, the prima facie view is as follows: It is 
proper that the path should belong only to those who are possessed of 
the vidyis in which 1f is mentioned, on account of the force of the 
general subject-matter, and uot to ofhers,—so is the restriction. 

With regaid to it, we reply: “No restriction”, ie there is no 
restriction that the path belongs only to those who possess the vidyüs 
m wluch at is mentioned, but this path is open lo all those who possess 
Bruhma-vidya 

ifii be objected that in that case, there will result contradiction 
with the general subject-matter, we say: “non-contradiction”, since 
the general subject-matter is set aside by text 8 Whence is this 
known? “From word and inference,” 1 e. from Scripture and Smrti, 
viz, from the seriptural texts: “Those who know this thus and those 
who worship faith and truth in the forest, they pass over to light" 
(Brh. 6.2.15) and so on; and from the Smrti passage: “Fire, light, the 
day, the bnght fortnight, the six months of the northern progress of 
the sun,—departing through these those who know Brahman go to 
Brahman” (Gità 8 24) and so on. Here having stated that those who 
are devoted to the five fires and who know this heaven-world and the 


similar designations of water, fite, arr, the sun, the quarters, the moun, hphtrung 
thunder, space, law, truth, mankind, and soul. 

There 1$ & different Madhu-vidya, or the representation of the sun as the 
honey extracted from all the Vedas m the Chündogya (Chünd, 3.1-3.11). Por 
detailed account, vide V.K. 1.3.33, footnote 1, p. 335. 

1 Sündilga-vidyd or the doctrine taught hy S&ndilya. Vide rh. 5,0; Sat. 
Br, 10.6.3; Chand 3.14 For dotailed account vide V.K, 3.3.19. 

2 Valévünara-widy& or the doctrme of the Universal Soul taught to six 
Brihmanas, Pricinasala and the rest, by King Aévapata, vide Chand. 5,11-0.18. 
The story begins: Six great houso-holders, Prücinuéüla and the rest assembled, 
and pondered: ‘Who 1s our Soul? Who is Brahman?"' Unable to decide, 
they approached Uddilaka Aruni with a view to learning about the Vassvinara 
Atman or the Universal Soul from him. The latter directed them to King 
ASvapati. A&vapati asked each of the six. *'* Whom do you reverence as the 
Universal Soul?”’ They successively answered; the heaven, the sun, the wind, 
the ether, water and the earth. Thereupon Aévapati taught them that the Uni- 
versal Soul is not thus separate, i.d. either the heaven, or the sun, etc., but is 
the Universal Heng, comprehending everything. Vide V.K. 1.3.25; 3.3.55, 

3 Vide Pū. Mi. Sü. 3.3.14. 
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rest as fire pass over to light, Scripture goes on to say in the text: 
* And those who 1n forest" (Brh 7 2,15) that those too who meditate 
with faith on the truc Brahman, celebrated in another scriptural text: 
“Brahman is truth, knowledge, infimte” (Tait 2 1), pass over to light. 
In this manner, truly, the path 1s attained by all those who possess 
Drahma-vidyà, as by those who possess the Paücügni-vadyà. Hence 
it is ascertained that the genoral subject-matter 1s set aside by the 
texts, designatme such a journey through the path of light, which are 
of a grenior forec. Simularly, by Smrti us well the journey of all 
worshippers of Brahman through this path alone 1s established. 
Hence it is established that the path beginning with light, which is 
indeed met with in all the vidyüs, ıs (only) re-mentioned (in the 
Upakosala-vidyé) and so on. 


Here ends the section entitled “Non-restriction’’ (13). 


COMPARISON 
Samkara 


He reads “sarvasim” (feminine gender) instead of "sarvesam" 
(masculine gender), and interprets the sūtra thus: “(There is) no 
restriction (with regard to the going through path of light, but it is 
valid) for all (the saguna-vidyis or meditations on the qualified Brab- 
man), (there is) non-eoniradietion on account of work and inferenco" .! 
Thus, literally ho interprets the sütra hke Nimbirka, but while ho 
spenks hore of saguna-vilyàs only, which, according to him, do not 
directly lead to release, Nimb&rka does not do so 


Ràmánuja and Srikantha 
They revert the order of this siitra and the next thus:— 


Nimbarka and others Ràmànuja and Srikantha 

"Aniyamah ... . ." (sütra 31). "Yüvadlukàram . . . . .. 
(sütra 31). 

"Yávadhikársm . . . .” (sūtra 32). "Aniyamah . . , " (gütra 32) 


1 É.B. 3.3.31, p. 806. 


[s0. 3. 3. 32. 
ADB. 14.] VEDANTA-KAUSTUBHA 643 


Interpretation same, only Rāmānuja does not take sūtra 31 
(sūtra 32 according to Nimbarka) as forming an adhikarana by itsolf, 
but includes it under the section entitled “The Passing Away” (section 
12 according to Nimbürka). He, howover, takes 32 (sütra 31 according 
to Nimbürka) as forming a section by itself, like Nimbirka, Śrī- 
kantha takes each of these two siitras as constituting an adhikarana 
by itself, hke Nimbárka. 

Baladeva 


This is süira 32 in his commentary He ioo begins a new 
adhikarana here, but concerned with an entirely different topic. 
He reads “ avirodhat ” instead of “ avirodhah " Thus: “ (There is) 
no rule (that meditation, muttering prayers, singing the name of the 
Lord and the rest are to be performed conjointly always as a means 
to salvation, since any one of them may singly lead to salvation), 
since there is no contradiction of all (texts), on account of word and 
inference’? 


Adhikarana 14. The section entitled "So long 
as the office lasts”. (Sitra 32) 


SUTRA 32 


“OF THOSE WHO ARE ENTRUSTED WITH (CERTAIN) OFFICE, THERE 
IS ABIDING SO LONG AS THE OFFICE LASTS." 


Vedànta-párijáta-saurabha 


Of Vasistha and the rest, on the other hand, “thore is abiding 
80 long as the office lasts", owing ta the influence of the works of which 
their office is the result. 


Vedanta-kaustubha 


(The author) is now refuting the following objection: 

The argument stated above, viz. that through the power of know- 
ledge there result the decay of all the karmas of a knower at the time of 
his separation from the body, and the (consequent) attainment (by him) 


1 ŒB. 3.3.32, pp. 164-165, Chap. 3. 
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of a distinguished plavo through the path beginning with hght, ss not 
justifiable, since it 14 found that even great sages like Vaéitha 
and the iest, (though) possessed of knowledge, were 1e-born and 
experiencc(L pleasmies and pains The re-birth of Vaáistha from 
a pitcher 15 woll-known. How he expenenced grief is declared by 
Smit. thus: “Ho dovonted Vasistha’s hundred sons, Sakta and his 
sounger brothers, as an miuuated hon devours a small deer. On 
hearmg that his sons had been killed by Vi$vamitra, Vasistha bore that 
giiel as the meat mountain heats the world. He, the best of the sages, 
planned to destroy himself, but never did the greatest among the wise 
think of destroying Kausika (ne Viávümitra). The holy sage threw 
hnuselt down trom the peak of the Meru. From the mountain he fell 
down on its stones as on a heap of cotton When he did not 
die from that fall, O Pandava, His Holiness entered a blazing-fire 
m a gieat forest. Then, though well-lit, the fire did not burn him. 
Seeing the sea, the greut sage, afflicted with grief, fastened a heavy 
stone wound his neck and dropped mto the water. (But) the great 
sage was placed on the land by the current of the sea-waves. Then, 
depressed, he, went once more towards his own hermitage ” (Maha, 1. 
6737-67442). How he experienced happiness, too, is declared by 
Smrti thus: “And he was followed to his hermitage by his daughter- 
in-law, named Adréyanti. Then by chance he heard from behind tho 
sound of the study of the Veda, complete in meaning and ornamented 
with the six subsidiary parts. ‘Who is following me?’ he asked then. 
‘I, Adráyanti,' replied his daughter-in-law, Sakti’s wife, highly virtuous, 
endowed with austerities and leading a religious hfe. ‘Daughter, 
from whom is coming the sound of the study of the Veda with iis 
subsidiary parts? Formerly, the Veda with its subsidiary parts was 
heard by mo from Sakti alone, ‘In my womb has been born, O sage, 
the offspring of your son Sakti, who repeated the Vedas here for twelve 
years.’ Told thus by her, the sage Vasistha, the highest, highly pleased, 
saying: ‘I have an offspring’, refrained, O Partha, from dying” 
(Mahà, 1.6755b-6760 9). 

(Reply: "Of those who are entrusted with (certain) office", 
ia, of Vasistha and the rest, who owing to certain karmas, have been 


1 Vide Bg. V. 7.33.13, p. 24, 
3 Pp. 244-248, vol. 1. 
^ PF. 248, hnes 14-19, vol. I. 
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entrusted with offices hke composing the Veda and so on, “there is 
abiding go long as the office lasts", owing to the non-cessation of the 
works which have aheady begun to bear fruits and which brought about 
the office. Henee, in their case too, when through retributive enjoy- 
ment, the works which have begun to bear fruits and which brought 
about tho office become exhausted; and when the office (thereby) 
comes to an end, thore result the decay of all works at the time of 
their separation from the final body and the (subsequeut) attam- 
ment (by them) of the path beginning with light 


Here ends the section entitled ‘So long as the office lasts” (14). 


Adhikarana 16: The section entitled “The con- 
ception of the Imperishable”. (Sütras 33-34) 


SUTRA 33 


"Bur THERE IS THE COMPREHENSION (IN ALL BRAHMA-VIDYAS) 
OF THE CONCEPTIONS OF THE IMPERISHABLE, ON ACCOUNT OF 
GENERALITY AND ON ACCOUNT OF BEING THAT, AS IN THE CASE OF 
WHAT BELONGS TO THE UPASAD, THAT HAS BEEN SAID.” 


Vedanta-parijata-saurabha 


There should be the inclusion, under all meditations on Brahman, 
of the conceptions of non-grossness and the rest, connected with 
the Imperishable, stated in the text: " That, verily, O Gürgi, the 
Brühmanas call the Tmperishable, non-gross, non-atomie, non-short” 
(Brh. 3.8.81). Why? Bocause everywhere the Imperishable, viz. 
Brahman, the chiof, is the samo ; and because those attributes of non- 
grossness and the rest form essential parts of an investigation into His 
real nature; just as iu the Jàmadagnya-nhina ? sacrifice, in which tho 
Upasad ? offerings are to consist of puradis ^, the auored formula read 


1 É, B, Bh, Sk, D. 

2 A sacrifice lasting four days, called *Jüinadagnys' becauso offered by 
Jimadagm. Vide Tait. Sam. 7.1.9. See V.K. 3.3.33. 

3 Name of à ceremony lasting several days and furming part of tho Jyoti- 
sioma sacrifice. 

4 A puradās is a sacrificial cake of ground rice, usually divided into pieces 
and offered 1n. one or more cups (or kap&ha). 
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in the Sima-veda, viz.: “ May the fire promote the sacrifice” (Tànd. 
Br. 21 10.11 1) and so on, 1s recited 1m the low accent of the Yajur-veda. 
“That has been said,” viz: “If there be opposition between the 
subsidiary and the primary, there 1s connection of the Voda with the 
primary, because of the subserviency of that, (e of the subsidiary to 
the primary)", (Pi. Mi. Sa. 3.8.9.2) 


Vedànta-kaustubha 


By the statement (made above) that the knowers abido (in this 
world) until the completion of their offices, it 1s indicatod that the 
departure of such men also from the universe, consistmg of the 
soutient and the non-sentient, is under the control of the Highest 
Person alone, differont from the universe. Now (the author) points 
out that the attributes of non-grossness, non-atomicity and the 
rest of that very Highest Person,—the cause of the origin and the 
rest of the world, the controller of the sentient and the non- 
sentient, different ın nature from the whole group of non-sentient 
objects which are seen to be possessed of grossness and from the 
group of sentient beings which are declared by Scripture to be 
atomic, and an ocean of natural, eternal and infinite mass of attri. 
butes,—are to be meditated on by the knower in all the meditations 
on Him. 

In the Brhadiranyaka, the answer given to Gargi by Yajiavalkya 
is recorded thus: ‘ “That, verily, O Gargi, the Brahmanas call the 
Imperishable, non-gross, non-atomic, non-short, non-long, not red, 
not fluid, without shadow, without darkness, without air, without 
space, unassociated, tasteless, odourless, without eyes, without ears, 
without speech, without mind, without light, without breadth, without 


1 P. 625, vol, 2. 8, R, Bh, SK, B. 

2 p.280. É, R, Bh, SK. 

‘The sense is that when the primary and tho subsidiary belong to two different 
Vedas, the Vedio characteristic of the subsidiary is to be determined by the 
primary, because the aubsidiary is subservient to the primary, i.e. because the 
performer takes up the performanco af the subsidiary solely for the purpose 
of making the primary complete inal) details, Vide Sab. B, on Pū. ML Sii. 3.3.9, 
pp. 280-281. Hence here the Sima-veda mantras, instead of beng recited m 
tha loud accent of the Sama-veda, are to be recited in the low accent of the 
Yajur-veda, ainoa they form subordinate parts of a Yajur-vedie snerifice, viz. 
Jámndagnys-ablna. 
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happiness 1, without measure, without inside and without outside. 
It consumes nothing whatsoever ?  Venly, O Gargi, at the com- 
mand of this Imperishable the sun and the moon stand held apart" ' 
(Brh. 3.8.8-9 3), In the text of the followers of the Atharva-veda 
too beginning: “ Now, the higher is that whereby the Impoermhablo is 
apprehended” (Mund. 1.1.5), it is said. “That which 1s invisible, 
mtangible, without family, without caste, without eye, without ear, 
without hands and feet”? (Mund. 1 1 64). 

Here the doubt is, whether the attributes, viz, non-grossness, 
non-atomicity, invismibility, intangibihty and the rest, which belong 
to Brahman, denoted by the word ‘Imperishable’, which are mentioned. 
in the Brhadàranyaka and the text of the followers of the Atharva- 
veda, and which establish the difference of Brahman from the sentient 
and the non-sentient,—are to be inserted in all the meditations on 
Brahman or not. On the suggestion, viz. that they are not to be 
inserted, there being no purpose for that,— 

(We reply.) There is a purpose. In those meditations on 
Brahman too, it is Brahman, different from the sentient and the 
non-sentient, that is the object to be attained by the attainers,—so 
says (the author): “But there is the comprehension of the conceptions 
of the Imperishable”. “The Imperishable" is Brahman. There 
should be the "comprehension", i.e. inclusion, of the “conceptions” 
of non-grossness, non-atomicity and the rest also, connected with Him, 
in all the meditations on Brahman, in order that we may undorstand 


* Correct quotation: "amukham" (without mouth) and not “asukham”. 
Vide Brh. 3.3.8, p. 169. 

? Omitted portion: ‘None whatsoever consumes it", 

3 Vide tho dialogue between Girgi and Yüjüavalkya, Brh. 3.8, Gérgl 
pub two questions to Yajfavalkya: First: “That which is above tha sky, that 
whioh i8 beneath the earth, that which is betweon these two, sky and earth, that 
which people call the past, the present and the future,—across what is that woven, 
warp and woof ?” (Brh. 3.8.4). Answer: “That, O Gürgi, the Brihmanas call 
the Imporishable”’, etc. 

4 Vide Mund. 11. Brahma taught this knowledge of Brahman to his 
eldest son Atharva, who taught it to Aügir, who taught it to Bhüradva]& Satya- 
v&ha, who taught it to Abgiras. Then, Saunnka, a great householder approached 
Angiras with the question: “Sir! Through knowing which everything else 
becomes known 1" (Mund. 1.1.3). Thereupon Atigiras proceeded to teach him 
two kinds of knowledge, higher (or parà) and lower (or &psrü). The lower go 18 
the knowledge of the four Vedas with their subsidiary parts, the higher is the 
knowledge whereby the Impershable 1s apprehended. 


[sü. 3. 3. 33. 
618 VEDANTA-KAUSTUBHA ADH. 15.] 


His real nature as difforent from the sentient and the non-sentient, 
That Hm essential attributes, like bliss and the rest, are to be so 
ineluded has been stated under the aphorism, "Bhss and the rosi 
belonging to the chief” (Br Sit, 33.11) Similarly, m order that the 
illusory notion that His bliss 13 similar to other kmds of blisses may 
he set at naught,! it is propor that the attributes of non-grossness, 
non«alonieity and the rest should be included everywhere. Why? 
“On necouubt of generality and on account of bemg that", that is, 
becasso in ull meditations on Brahman, the real nature of the object 
to be meditated on, which is different from the sentient and the non- 
sentient and is the object to be attamed, remains the same; also 
because those attributes of non-grossness, non-utomicity and the rest 
form essential parts of an investigation into the nature of the Chief, 
as they follow Him. 

An instance illustrating that the attributes (or the secondary 
matters) follow the chief (or the primary matter) is given 1n the phrase: 
^ As in the case of what belongs to the Upasad”. That is, just as in 
the Jàmadagnya-ahina sacrifice, in which the upasad offerings are 
to consist of puradas, enjoined in the text. “Jamadagni, desiring 
prosperity, sacrificed with the four-nightly vite. ... .? The sacrificial 
cakes become the upasad offerings” (Tait, Sam. 7.1.99), the saored 
formulm read in the Süma-veda, like "May the fire promote the 
Sacrifice" (Tand. Br. 7.1.9) and so on, are recited by the Adhvaryyu 
in the low accent of the Yajur-veda, as they follow the principal 
matter. “That has been said”, ie. said by Jaimini, viz. “If there 
be opposition botween the subsidiary and ihe primary, because of 
the subserviency of that (viz. of the subsidiary to the primary)". 
(Pū. Mi, Sü. 3.3.0.) 


1 "Phat is, to know & thing 1$ to know rts peculiar attributes which distin- 
guish it fram other objoets Now, bliss and the rest, do not constituto the ex- 
elusive attributes of Brabrnan, since they arc the attributes of the individual 
souls as well. Hence in urder that the bliss and so on of Bralunin may not 
he confused with the bliss and the rest of the mdividual soul, it 1s necessary 
to melude in all meditations on Brahman the further attributes of non-grossness, 
non-atemiciby und the rest, which belong to Brahman exclusively, over and 
above the attributes of bliss and so ou. 

2 Omitted portion: "He prospered therein and the two descendants of 
Jamadagni are not found to he groy-haired. He who knowing thus offers the 
four-nightty rite comes to have that prosperity”. 

3 P. 251, line 17, vol. 2, 
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COMPARISON 
Samkara and Bhaskara 


Interpretation of ^ sdimanya-tad-bliivabhyam ’ diflevent, viz. 
“On necount of the equality (e beeause all texts equally establish 
Brahman as such, i e. as different fiom the Universe) and on account 
of that object (viz. Brahman, being the object of all texts)" ! 


SUTRA 34 


"So MUCH (IE ONLY THESE ATTRIBUTES) (ARE TO BE INOLUDDD 
EVERYWHERE), ON ACCOUNT OF REFLECTION," 


Vedanta-parijata-saurabha 


&unce Brahman, tho best of all, is meditated on through (1.6. as 
possessed of) bliss and the rest, characterized by non-grossness and so 
on, bliss and the rest are to be included everywhere Other attributes 
like having all works and the like, though following the Chief (viz. 
Brahman) ave to be comprised (only) where mentioned. 


Vedanta-kaustubha 


To the objection, viz. In accordance with the slated maxim 2, 
1t follows that there is the inclusion everywhere of those attributes as 
well, which aro stated in the scriptural text: “Having all works, 
having all odours, having all tastes" (Chiind. 3.14.2, 4), as they 
ioo follow the Chief—(the author) says: " So much”, ie. bliss and 
the rest, characterized by non-growsness and so on 3, are included 
in all the meditations on Brahman. Why? “On account of reflee- 
tion"; that is, “the reflection” on Brahman, different from the 


t S.B. 3.3.33, p. 811; Bh. B. 3.3.33, p. 185, 

2 Viz. that attributes or secondary matters Follow their substratum: or the 
primary matter. 

3 Which differentiate such bliss, cte. from ordinary bliss, ete. of the indii- 
dual souls. 
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sentient aud the non-sentient, is preceded by the differentiation of 
Him from others by means of the group of attributes like bliss and 
the rest, characterized hy non-grossness and so on,—on account of 
such a reflection on Him, i.e. meditation on Him with thought directed 
toward Him. (Tho attributes like) having all works and so on, though . 
following tho chief, arc suitable ın those place alone where they are , 
montionod, there being no special purpose for their inclusion every- 
where.  Honco it is established that ‘there is the comprohension of the 
conceptions of the Impenshable? (Br Su 3.3.33). 


Here ends the section entitled “The conception of the Imperishable ". 


COMPARISON 
Samkara and Bhüskara 


Bháskara reads “igat”. They take this sūtra as constituting 
an &dhikarana by itself, concerned with the question whether the 
two passages in the Svotasvatara-upanigad (Svet. 4 6) and in the Katha- 
upanigad (Katha, 3.1) refer to the same vidya. The answer is that they 
are the same “on account of so much (viz. the number two) being 
recorded", That 18, in both the passages the Lord and the individual 
soul are designated as the objects to be known. As such, both 
constitute the same vidy&.! 


Baladeva 


Interpretation same, only the interpretation of the word 
“Smananét” differonb, viz. “On account of scriptural declaration ?. 


* B.B, 3.3.34, pp. 814; Bh, B. 3.3.34, p. 188, 
* GB. 3.3.35. 
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Adhikarana 16: The soction entitled “Being 
within", (Sitras 35-37) 


SÜTRA 35 


“IF IT BE QBJEOTED THAT (THE FORMER REPLY WHICH DESORIBES 
TIU SELF AS) WITHIN (SPEAKS) OF ONI’S OWN SELF AS POSSESSED 
OF THE GROUP OF ELEMENTS, OTHERWISE (THERE IS) UNACOQUNT- 
ABLENESS OF DIFPERENOE, (WE REPLY:) NO, AS IN THA CASE 
OF ANOTHER TRAOHING."' 


Vedànta-pàrijáta-saurabha 


If it be objected In the Brhadiranyaka, to the quostion of 
Ugasta, viz. “He who is Brahman manifest and not visible, he who 
1s the soul within all, explain him to me " (Brh. 3.4.1 3), the answer 
given was: ' * He who breathes in with the in-breath is your soul 
which is within all"' (Brh. 3.4.1.2). Here, the phrase: “He is your 
soul, which is within all", teaches something “within”, i.e. teaches 
the individual soul as withm the body and the rest, it alone being 
the cause of breathing ın and breathing dut. In the very samo 
manner, to the question of Kahola, viz. *“ He who alone is Brahman, 
manifest and nob invisible, he who is the soul within all, explain 
him to me”’’ (Brh 2.5.1.3), the answer givon was: ‘‘“He who passes 
beyond hunger and thirst, beyond grief, delusion, old age, death” ’ 
(Brh. 3.5.14). Here, on the other hand, the text teaches the Highest 
Self,—-as such the vidyüs are different, otherwise the difference of the 
answers is inaccountable,— 

(Wo reply:) “No”, since in both the cases, the questions and 
the answers rofer to the Primary Boing alone (viz. Brahman). Just 
as in the Sad-vidya,5 it is found that with a view to demonstrating 


1 &, R, Sk. 2 $, R, Bh, 8k, 

? R, Sk, & B, Bh, Sk. 

5 Sad-vidya or the doctrine of the Existent ov the True, taught to Svota- 
ketu by Arum, vide Chand. 6 (whole). 

The story begins. Svotakeiu became a student of sacred knowledge at the 
request of his father Aruni, and after having studied the Vodas for twelve years, 
returned home, concerted, thinking himself very learned, Thereupon hus father 
asked him whether he had asked for the mstraction whereby the unheard be- 
comes heard, the unthought thought, the unknown known. Ag Svetaketu 

I2 
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tho particular attributes of Biahman, there is repetition of the question: 
** Sir, you yourself tell mo that”? (Chand. 6.1.71), ‘ "Sir, inform 
me once more” ` (Chand. 6.5.4 ; 6.6 5, eto.2), as well as of the answer: 
‘hat which is the finest essence,—all this has that for its soul”? 
(Chünd. 6.8.7, ete.8), so here too tho repetition of question and answer— 
with a view to demonstrating that the object to be known passes 
beyond hunger and so on—is appropriate. 


Yedünta-kaustubba 


In the previous section, concerned with the inclusion of the 
attributes of non-grossness and the 1est, 15 has been shown that the 
object to be known 18 different from other objects. With a view to 
confirming this, (the author), by showing now the identity of vidy&üs 
in the two texts to be mentioned heieafter, rofutes the illusory notion 
that there are two realities as the thing to be known. 

In the Brhadüranyaka, Usasta asked Y&jfavalkya: '' He who 
is Brahman, manifest and not invisible, he who is the soul within all, 
explain him to me" (Brh. 3.4.1) The reply to ib was: ‘“‘ He who 
breathes in with the m-breath is your soul which is within all He 
who breathes out with the out-breath is your soul which is within all "'" 
(Brb. 3.41) and so on. Likewise, in the immediately following 
section, to the question of Kahola, viz, ‘ “ He alone who is Brahman, 
manifest and not invisible, he who is tho self within all, explain him 
to me" (Brh. 3.5.1), the answer was the following, beginning: 
* “Ho who passes beyond hunger and thirst, beyond grief, delusion, 
old age, denth,—-forsooth having known such a self, the Brihmanas 
give up the desire for sons, desire for wealth” ’, ending: ‘“ Aught else 
is wrotched ”? (Brh. 3 6.1). 

Hero, the doubt is as to whether the questions and answers in the 
two cases refor to two vidyüs or to one. Here (the author) having 
propounded the prima facie view, rejects it thus: “If it be objected 


waa not acquainted with that doctrme Arun taught him how from the knowledge 
of the cause, all xta effects can be known. Next he proceeded to teach him process 
of creation from the Sat, (Chand. 6.2-6.7). Fmally, he taught him the great 
doctnaüe of "Thou art that” in various ways (Chand. 6,8-6,16). Each time 
Svetaketu asked to be taught once more (altogether nme times) and in answer 
Aruni taught him each tima by means of a new illustration. 

i R. 3 B, B. ag, R. 

I2B 
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that (the former reply which describes the self as) within (speaks) 
of one’s own self possessed of the group of eloments, otherwise there 18 
unaccountableness of difference, (we reply:) no”. Lf it be objected: 
The reply, viz. ‘ “IIe who breaths in with the in-breath ? * (Brh. 3.4.1), 
given to the question of Usasta, viz. ' Ho who is the self within all ’’’ 
(Brh, 3.4.1), and referring to something “within”, should be known to 
be referrmg to “ono’s own self possessed of tho group of clemonts”’,1 
ie. to the individual soul, since the individual soul boing the inner pouk 
of all, viz. of the body, the sense-organs, the mind, the intellect and so 
on, can appropriately be the inner soul of all. Consequently, the 
question of Kahola and the answer to it refer to the Highest Self, 
ihe primary inner soul, since the Highest Sclf alone is devoid of 
hunger and the rest. Thus owing to the difference of form, the 
questions and answers refer to two vidyàs. “Otherwise,” ie if 
the vidyás be taken to be identical on the ground that the questions 
and answers refer to the Highest Selfin both cases, the difference of 
the answers is unaccountable,— 

(We reply:) “no”, 1.e. there is no difference of vidy&s, as the two 
sets of questions and answers refer to the same form, viz. to the Highest 
Self (equally). Thus, to begin with, the question of Usasta, viz. ‘“ He 
who is manifest and not invisible Brahman, he who is the soul within 
all, oxplain him to me "* (Brh. 3 4.1) does indeed refer to the ITighest 
Self alone. It means: Reverend Yàjfüavalkya, he who is Brahman, 
explain him to me. Iam not asking about Brahman, consisting in 
His own power (viz. pradhana, which may also be called Brahman) 
simply because of its connection with great atiributes like existence and 
the rest.2 With this idea he said: ‘Explain Brahman who is not 
invisible and who is the soul’ The individual soul too is Brahman 
because of its connection with the attribute of knowledge. I am not 


1 Le, possessed of Lhe body, ote., which are producta of the clomenta. 

2 Lo, the word ‘Brahman’, moaning ‘one possessed of greatness’, may 
figuratively denote pradhana Loo owing to its connection with great attributes, 
That a thing, though not groat hy nature, may yet be designated ne gront because 
of haying great attributes, 1s shown under V.K. 2.3.28. 

8 Pradhüna is not ‘not invisible’, 1.0. its avolutes aro visible to all, while the 
Lord is so to the freed only. Again, pradh&n& is not ‘soul’, which the Lord 
is. Hence these two epithets show that the word ‘Brahman’ does not menre 
here pradhüns, but the Lord alone, 

* The individual soul, though atomic by nature, is sald to be great because 
of having groat attributes. Vide V.K, 2.3.28, 
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asking about Brahman having such a mark. With this idea, he said, 

‘Explam Brahman who 1s maxufest, who is the soul within all? 1 
But such a Brahman is none but the cause of the world, having the 
stated marka, called the Highest Person. Thus it is known that the 
question is concerned with the Supreme Brahman, in accordance with 
the following scriptural and Smrti texts: “The controller of matter 
and soul, the Lord of the properties of matter” (Svet. 6.16), “He is 
your soul, the inner controller” (Brh. 3.7,.3-23), “Entered within, the 
ruler of men” (Tait Ay. 3.11 1, 2 2), “He who abiding within the earth 
is other than the earth” (Brh. 3 7.3), “He who abiding within the soul 
is other than the soul” (Sat. Br, 14, 6.7 303), * ** I transcend the perish- 
able and am higher than even the imperishable. Hence Iam celebrated 
in the world and in the Veda as the Highest Person’’’ (Git& 15 18), 
* ** He who sees me everywhere " ' (Gila 6.30), ©“ And I am situated in 
the heart of all"? (Gita 15 15) and so on. 

The answer, viz. ‘ “He who breathes in with the in-bresth "' 
(Brh. 3.4.1) too refers to the Highest Person alone, since the Highest 
alone is the primary agent of in-breathing, in accordance with the 
scriptural text: “For who would hve, who would breathe, if there 
were not this bliss in the ether” (Tait. 2.7). 

That the last set of question and answer refers to the Highest 
Selfis admitted by the prima facie view as well. 

There is repetition of question and answer for the sake of demon- 
atrating thet the Highest Person, the cause of the breathing of all 
breathing creatures, is beyond hunger and so on. (The author) 
states a parallel instance: “As in the case of another teaching". 
That is, just as under the same Sad-vidyà, which begs: ‘ “You 
are proud. Did you ask for that teaching”’ (Chand. 6.1.2), there is 
repetition of the question thus: ‘ “But you yourself, Sir, tell me that ” ’ 
(Chand. 6.1.7), ‘ “Sir, inform me once more”? (Chand. 6.5.4, eto.); 
and repetition of the answer as well, thus; ‘“ That which is the finest 
essence—all this has that for its soul” * (Chand. 6.8.7, ete.)—with a 


1 The individual is not‘ manifest’ Brahman, i.a. it 1s not directly and actually 
Brahman, but only figuratively, whale the Lord is Brahman or great directly. 
Again, the individual soul is not the ‘soul within all’, which the Lord is, Hence 
these two epithets ahow that the word ‘Brahman’ here does not mean the 
individual soul, but the Lord alone. 

8 P. 181, 

5 p. 1074, 
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view to demonstrating particular attributes m particular casos of one 
and the same object to be known,—so 1s the case here. 


COMPARISON 
Samkara 


He breaks tho attra into two separate siitras thus. 


* Antara, bhiita-grima-val svitmanah” (sūtra 35). 
" Anyath&  bhedànupapattir iti cen nopadesintara-vut’’ 
(sūtra 38). 


Import and the conclusion reached are the same, only the literal 
interpretation different. Thus, while according to Nimbarka tho whole 
portion " Antarü—bhedànupapatü' constitutes the prima facie view, 
according to Samkara, the portion “Antari—svatmanah” does not 
state the prima facie view, but the view of the author, while the portion 
“ Anyathā bhedàánupapattir " alone states the prima facie view. Thus 
he interprets the portion: "Antarü—svütmanah" (sdira 35 in his 
commentary) as follows.—''(Both the texts speak) of one's own self 
(viz. the Lord) (to be) within all, (hence these two selves must be 
identical, otherwise the inner soul must become relative) as in the case 
(of tho body composed of the) group of elements". That is, both the 
Brhadaranyaka passages speak of a self which is within all. Now if 
these two selves be different, we have to say that there are two 
solves withm all. But in that case neither can be said to be tho inner 
being absolutely, but only relatively, just as nono of the five elements 
which constitute the body can be said to be within another—io. 
water within the earth and so on—absolutely or solely, but only 
relatively so. Henco to avoid this conclusion wo must hold that the 
two selves are identical, i.e, the two passages refer to the same vidya. 

Samkara gives an alternative explanation of the phrase: “bhiita- 
grima-vat”, viz. "as (anothor scriptural passage, viz. Svet. 6.11 
declares the one self to bo within all) the group of (beings)". Hence 
here also, there must be only one self within all. This proves the 
identity of the two selves and the consequent identity of vidy&s.! 

Sūtra 36. —Like Nimbürka's interpretation. 


1 $B. 3.3.35, pp. 814-815. 


[st. 3. 3, 35. 
656 VEDANTA-KAUSTUBHA ADH. 16.] 


Bhàaskara 


Interpretation diametrically opposed. He interprets the first 
part of the sūtra like Samkara, but arrives at a directly opposite 
conclusion. Thus, Jike Nimbárka, according to him also the portion 
“Antari—-bhedinupapatti” constitutes the prima facie view, the 
rest the reply. Hence tho prima facie view: “(The two passages in 
the Brhadaranyaka refer to the same self, for on this view alone the 
self which is designated as) within (can be the absolute inner self and 
not relatively only), otherwise (tho self would be) hke the group of 
elements none of which can be said to be within another absolutely), 
(Honce there is) 1nappropriateness of difference, (1.0. the two passages 
refer to the same self) ”, 

Correct conclusion: “No, as 1n the caso of the difference (‘antari’) 
of teachmg”. That is, just as there are two different teachings here, 
so the objects taught by them too must be different, Or, an alter- 
native explanation: “No, as in the case of another ('aniar&") 
teaching”. That is, just as in the Chandogya the nme repetitions of 
the dictum: ‘Thou art that’ show that m every version the object 
established ig different, so here.t 


Baladeva 


Ho breaks this sūtra into two different sütras exactly after 
Samkain, Interpretation absolutely different. He begins a new 
adhikarana here (three siitras) concerned with the topic of the identity 
between the Lord and His city. Thus: 

Sütra. 36.—“ Within (the city of the Lord, viz. Samvyoma or the 
great Ether), (things appear) like (things in) an elemental city ( "bhüta- 
grima-vat”) (i.e. in an ordinary city) (to the vision) of His own (i.e. 
to the devotees chosen by the Lord)." That is, in the city of the 
Lord, evorything being a manifestation of the Lord is but the Lord 
Himself, but they look like material objects to His devotees.2 

Süira 37.—~“If it be objected that otherwise (Le. on the view 
that there is no difference between the Lord and His city), there is 
inappropriateness of difference (between the dweller and the resi- 
dence), (we reply:), no, as in the case of another teaching.” That is, 


i Bh. B. 3.3.5, p. 189. 


* GB. 3.3.38, p- 174, Chap. 3. “Yatratyam vastu-jitam sarvam brab- 
yn&tmakam api prthivyAdi-nirmite-vat sphurati." ` 
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just as another text (Tait, 2.1) declares the Lord to be both 
bliss and blissful, the attribute and the substratum of attributes, so 
the Lord is both the dweller and the residence, i.o. is identical with 


His city, yet dwells in the city. Everything is possible m His 
case.t 


SUTRA 36 


“(THERE MUST BE) EXOHANGE (OF IDEAS), FOR (THE TWO TEXTS) 
SPECIFY (THE SAMH BRAHMAN), AS IN ANOTHER CASE." 


Vedanta-parijata-saurabha 


An investigation into the Highest, distinguished from the 
individual soul as the cause of the breathing of all breathing 
creatures, is to be made by Kahola ns by Usasta. Similarly, an 
investigation into Him, distinguished from the individual soul as 
beyond hunger and so on, is to be made by Usasta as by Kahola. 
Thus, there is a mutual exchange of investigations. This being so, 
Brahman becomes distinguished from the individual soul. Hence the 
answers given by Yüjfiavalkya "specify", in both cases, tho same 
soul of all as the object to be worshipped, just as in the Sad-vidy& 
all the answers specify the same Brahman, the Existent. 


Vedanta-kaustubha 


To the objection, viz. Let it be that in both the cases the questions 
and the answers refer to the Primary Inner Soul of all. Still, the 
vidy&s do not become identical, a difference between them being 
possible by reason of the fact that in the prior section the Primary 
Inner Soul, characterized by the attribute of being the cause of the 
breathing of all breathing creatures, is of one form as an object to be 
known by Usasta; while in the subsequent section, the Primary Inner 
Soul, characterized by the attribute of being beyond hunger and 
go on, is of another form as an object to be known by Kahola,—(the 

` author) says: 


1 &B. 3.3 37, p. 175, Ghap. 3. 
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There is “exchange”, re. inter-change, of the attributes of 
being the cause of the breathing of all breathing creatures and being 
beyond hunger and so on. The object to be known by Usasta too 
ig the one Supreme Brahman, differentiated from the sentient by the 
two disiinguishmg attributes. Similarly, the object to be known by 
Kahola too 13 the same Brahman, "for", with a view to making 16 
known that the Highest Person, the soul of all and the object to 
be worshipped, 13 different from the individual soul, endowed with 
the atliubutes of occupying a small place and so on,—the answers 
given by Yajflavalkya “specify”, ie demonstiate, Brahman as differ- 
ent from the individual soul by defimng His attributes of being the 
cause of the breathing of all breathing creatures and bemg beyond 
hunger and so on. “Asin another case." That 1s, just as 1n another 
cage, viz. in the case in the Sad-vidya, by the repeated answers, 
establishing diverse attributes, the same Brahman is specified as the 
object to be known, but by reason of this difference of attibutes, 
He Himself does not become different, in those cases, ns an object 
to be worshipped,—so is the case here. 


COMPARISON 
Samkara and Bhaskara 


This is sūtra 37 in Samkara’s commentary. 

They take this sūtra to be constituting an adhikarana by itself, 
concerned with the question whether the Aitareya and Jabiala texts: 
“I am he, he is I” (Ait. Ar. 2.2.4, 6), “You are I, I am you" mean 
only that the individual soul is the Lord; or both that the individual 
soul ig the Lord and the Lord is the individual soul. The Prima 
facie view is that here the transposition is to be understood in one 
way only, viz. that the individual soul is the Lord,—since the lower 
can become the higher,—-but never that the Lord too is the individual 
soul, since the Lord can never become the individual soul. The answer 
is: “(The texts designato) exchange (Le. mutual transposition of 
the ideas of the individual soul and the Lord), for (they) specify 
(this exchange expressly), as in other cases". That is, in tho texts, 
wo must not only understand the individual soul to be the Lord, 
but vice versa as well, seoing that the texts expressly say not only 
"Y am he”, but also "He is I”. If the transposition were meant 
to be understood in ona way alone, they would have stopped by 
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saying "I am he". What the above passages aim at enjoining is 
the meditation on the unity of the soul. Hence just as other texts 
record the attributes of being the soul of all and so on for the purpose 
of meditation, so the above texts record a mutual transposition of 
tho ideas of ‘I’ and ‘He’ for the same purpose.1 


Baladeva 


This is sūtra 38 in his commentary. 

Here he concludos the topic of the identity betweon tho Lord 
and His city. Hence the sütra: “For (texts like Brh. 1.4.15) specify 
(that an) interchango (is possible between the Lord and His city), 
like other (texts, e.g. Gop&la-piirva-tipani, etc.)", "That 15, the City 
of Brahman is identical with Brahman Himself, hence an exchange 
is possible between them, and the formor is equally adorable like the 
latter? 


SOTRA 37 


“FoR HE ALONE (IS THE OBJECT OF MEDITATIONS IN ALL THA 
VERSIONS), THE TRUE AND THE REST (ARE INSHRTED IN ALL THE 
VERSIONS).” 

Vedinta-parijita-saurabha 


“He alone" who is denoted by the term ‘true’, and is mentioned 
in the texts: “That divinity thought” (Chand. 0.3.23), “Light 
(merges) m the highest divinity” (Chand. 6.8.6 4), is repeated in the 
versions, such as. ‘‘‘ Just as, my dear, the bees prepare the honey” ’ 
(Chand, 6.9.1 5) and so on. The very same (attributes of boing) "the 
true and the rost”, mentioned in tho first version thus: ''' Everything 
has that for its self, that is true” ’ (Chand 6.8.7 9), are inserted m all 
other versions. 


Vedünta-kaustubha 


To the objection, viz. In the Sad-vidy& too, there being a repe- 
tition of question and answer, how 1s it ascertained that the object 
to be meditated on is the same ?—(the author) says: 


1 §.B. 3.3.37, pp. 810-817; Bh. B. 3.3.36 (written es 3.3.37), p. 189, 

2 G.B. 3.3.38, p. 176, Chap. 3. “Paramatmaiva loko loka} param&tmoti." 
2 R, BK. & R. 

5 R. è? R, SK, 
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“For he slone,” ie. the Highest Divimty alone, denoted by the 
term, ‘oxistent’ and referred to in the passages: “That divinity 
thought" (Chind 63.2), “Light (merges) in the Highest Divimity" 
(Chünd. 6.8.0), is repeated im the versions: ‘“Just as, my dear, the 
bees prepare the honey" (Chand. 69.1) and so on. The very same 
(attributes of being) “the truo” and so on, mentioned in the first 
version: * “All this has that for its soul, that is true °’ (Chand. 6.8.7), 
aro inserted im all the other versions. Hence in the Sad-vidyà, the 
object to be worshipped is the same indeed. Thus it 13 established 


that in both the cases the quostions and the answors are concerned 
with the samo vidya. 


Here ends the section entitled “Bemg within" (16). 


COMPARISON 
Samkara and Bhiskara 


This is sütra 38 in Samkara’s commentary. They take this 
sūtra too as constituting an adhikarana by itself, concerned with the 
question whether the two Sad-vidyis (in Brh, 6.4 and Brh. 5,5) 
constitute the same vidy& or two different vidyüs, The answer is 
that they are the same vidya. They read “sā” (meaning vidy&) 
instead of “sa” (meaning the Lord), Hence the sūtra: “For that 
(viz. the same Sad-vidya) alone (is recorded by the two texts), (hence 
the attributes of) truth and so on (are to be comprehended in one act 
of meditation)" 

Srikantha 


He takes this sūtra as constituting an adhikarana by itself, 
Interpretation same. 
Baladeva 


This 1s sūtra 39 in his commentary. He takes this sūtra as 
constituting an adhikarana by itself, concerned with proving that 
tho attributes of the Lord gre not unreal. Like Samkara and Bhas- 
kara, he reads “si,” (meaning the parü-$akti of the Lord). Hence 
the sūtra: "She (viz. the para-dakti of the Lord) alone is truth and the 
rab”, That is, the attributes of the Lord like truth, omniscience 


1 S.B. 3.3.38, pp. 811-818; Bh. B. 3.3,97 (written as 3.3,38), p. 190. 
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and so on, are the modifications of the para-dakti or the svariipa-dakti 
of the Lord. Hence they are real, constituting the essential nature 
of the Lord, and not illusory. 


Adhikarana 17: Tho section entitled “Desire”. 
(Sütras 38-40) 
SUTRA. 38 


"(Tru ATTRIBUTES OF HAVING TRUE) DESIRE AND 80 ON (ARI 
TO BH INSERTED) ELSEWHERE (LE. IN THE BRHADARANYAKA) 
AND THERE (LE. IN THE ÜHiÀNDOGYA), ON ACCOUNT OF ABODI 
AND 80 ON.” 

Vedànta-pàrijüta-saurabha 


In the Chándogya, m the text begmning: “Now, that which is 
within this city of Brahman is a small lotus-chamber. Small is the 
ether within that. What is within that should be searched out” 
(Chünd. 8.1.12) and continuing: “This soul is free from sins” (Chand. 
8.1.5 3), ıt 18 declared that the Highest Self, possessed of the attributes 
of having true “desire and so on” is the object to be worshipped. 
And in the Vijasaneyaka, in the text: “He, verily, is the great, unborn 
self, who is this one consisimg of knowledge among the vital-breaths, 
who lies in the ether within the heart, the controller of all, the Lord 
of all” (Brh. 4.4.22 4), it 1s declared that the Highest Self, possessed 
of the attributes of being the controller and so on, ıs the object to 
be worshipped. Here the vidyàs are identical. Hence the attributes 
of having true desires and the rest are to be included in the Viijjasa- 
neyaka, and those of being the controller and so on in the Chandogya. 
Why? On account of the non-difference of abode and so on. 


Vedanta-kaustubha 


Now, (the author) points out that when owing to the non- 
difference of forms, the vidy&s, mentioned in even different treatises, 
are not different, how much more it is the case that the vidyüs, 
demonstrated by two sections of the same treatise, are not different 
owing to the non-difference of forms. 


1 G.B, 8.3.89, pp. 177-178, Chap. 3. 2 
28, « S, R, Bh, SK. 
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Having designated the Highest Self by the term 'ether' in the 
passage: “Now, that which is within this city of Brahman is a small 
lotus-chambur, small is the ether within that. What 18 within that 
should bo searched for" (Chànd 8.11), the Chandogas go on to men- 
tion His special characteristics by means of eight attributes, thus: 
“This soul is fiee from sins, without oll age, without death, without 
grief, without hunger, without thirst, having true desires, having true 
resolves”? (Chand. 8 1.5). 

Having stated: “He, verily, is the great, unborn self, who is 
this one consisting of knowledge among the vital-breaths, who lies 
in the ether within the heart” (Brh. 4.4 22), the Vijasaneyins too go 
on to mention His special characteristics by means of the attributes of 
being a controller and so on, thus: “The controller of all, the ruler of 
al” (Brh. 4.4.22), 

Here the doubt 1s, viz. whether the vidyàs of the Chandogas 
and the Vájasaneyins are different, or whether they are identical. 
On the suggestion, viz In the one case, the object to be meditated 
on is the Highest Self, denoted by the term 'ether' and possessed of 
the attributes of freedom from sins and so on; while ın the other 
case, the object to be meditated on 1s one who abides within a special 
kind of ether and is possessed of the attributes of bemg a controller 
and so on. This being so, owing to the difference of forms, there 
results difference of the objects to be known, and hence the vidyàs 
differ, — 

We reply: The vidy&üs are identical, owing to the non-difference 
of forms. So says (the author); "Desire and the rest". "Desire 
and the rest," io. the group of attributes hke having true desires 
and so on, montioned in the Chàndogya text. “Free from sms” 
(Chand. 8.1.5) nud so on, is to be inserted “elsewhere”, ie. in the 
Vajasaneyaka. “And here," ie. and in the Chindogya, the group 
of attributes like boing the controller and so on, mentioned m the 
Vüjasaneyaka text, is to bo mseriod. This being 80, the form 
is not different; that being so, there is identity of the objects to be 
meditated on and hence the vidyàs arc identical. 

(Tho author) states the reasons for this mutual insertion of attri- 
butes: “On account of abode and go on", i.e, on account of the non- 
difference, in both the cases, of the abode, viz. the heart; of the 


1 Vide Ch&ad. 8,1.1; Brh. 44.22. See the quotations above, 
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designation of Brahman, the object to be meditated on, as a bridge; 1 
and of the connection with the fruit, viz. tho attainment of Brahman, 
mentioned in the passages “Having attained the form of highest 
light, he is completod in his own form” (Chand 84 4), “He becomes 
the fearless Brahman” (Chind 4.4.25) 


COMPARISON 
Samkara 


This is sütra 39 1n his commentary. He takes ıt as forming an 
adhikarana by itself. He begins by explaining the sūtra exactly 
like Nimbirka, viz. that there 18 identity of the vidyas here and hence 
the attributes are to be mutually combmed. But in conclusion he 
adds that there 1s, however, a difference between the two passages, 
viz. that the Chandogya text refers to the qualified Brahman, the 
Brhadüranyaks text to the highest Brahman? 


Srikantha 


He reads: “Kamadayas tatra taira”, Interpretation same, 
only while Nimbürka speaks of only two Upanisads, he speaks of three, 
viz. Chindogya, Brhadiranyaka and Máh&-nàr&yana (Mahünür. 
10.7), and pomts out that all these three passages refer to tho same 
vidya. He takes it as forming an adhikarana by itself, 


Baladeva 


This is sūtra 40 in his commentary. Hoe bogins a new adhikarana 
here (two siitras) concerned with Sri, the eternal consort of the Lord, 
According to him, the words ‘sā eva’ are to be supplied hore from the 
preceding sütra. Hence the sūtra: “She (viz. the par&-Sakti of the 
Lord) alone (is Sri), (who creates all) objects of desire and so on else- 
where (i.e. in the material world) and here (i.e. in tho city of the Lord 
or Samvyoma), (for the Lord) since (she is) all-pervading (“fiya”’), 


1 Vide Chand. 8.4.1; Brh. 4.4.22. 

2 $.B. 3.3.38, p. 820, “Ayam tu atra vidyate videgah, sagund hi Brahma- 
vidyá Chandogye Upadi&yate, . . . VAjasaneyake tu nirgimam eva param Brah- 
mopadi&yamünar dréyate". 

3 SK, 3.9.38, p. 350, Parta 10 and 11. 
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spreading oul (“tana”) (bliss and release for the devotees) and so 
on". 1 


SÜTRA 39 
“ON ACOOUNT OF OARD, TIERED IS NON-OMISSION, "' 


Vedánta-pàrijáta-saurabha 


Thero is no negation of the attributes of having true dosiros and 
so on, recorded “carefully”, since the negation: “There 1s no plurality 
here" (Brh. 444,10; Katha 411?) refers to the things not having 
Brahman for their essence. 


Vedanta -kaustubha 


It may bo objected: The statement, made above, that the group 
of attributes like ‘being the controller’ and so on, mentioned in the 
Vajasaneyaka, iy to bo inserted in the Chàndogya, 1s not justifiable, 
In accordance with the text under discussion, viz. “It is to be 
perceived by the mind alone There is no plurality here, He gets death 
after death who porceives here apparent plurality. It 1s to bo looked 
upon as a unity alone,—this unknowable being" (Brh. 4.4.19-20), as 
well as in accordance with the subsequent text: “This soul is not this, 
nob this” (Brh. 4.4.22), we arrive at the conclusion that the Highest 
is free from distmetions. Hence it ıs known that like grossness, 
atomicity and ao on, the group of attributes like ' being the controller’ 
and so on, is something to be negated. Hence, it should be known 
that in the Chándogya too, the group of attributes like having true 
desires and go on, is something to be negated. This being so, such an 
absence of attributes is to be included in all the meditations subserving 
final release —~To this (the author) says: 

There is "non-omission", i.e, non-dental, of the attributes of the 
Highest Brahman, like ‘ having true desires ’ and so on and ‘ being the 
controller’ and so on, which are incapable of being denied and 
aro taught “carefully” as something new in the texts: “What is 
within that should be soarched for” (Chand. 8.1.1), “This soul is free 
from sins, without old age, without death, without grief, without 
hunger, without thirst, having true desires, having true resolves” 


1 GB, 3.3.40, pp. 182-184, Chap. 3. $ R. 
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(Chand. 8.1.5), “Those who go, having found here the soul and the 
true desires, come to have free movement in all the worlds" (Chind. 
81.6), “The controller of all, the ruler of all” (Brh. 4.4 22; 6.6.1), 
“He 18 the Lord of all, he is the ruler of all beings, he is tho protector 
of all beings” (Brh. 4.4 22), “Ho is tho separating dam for kcepmg 
these worlds apart” (Brh. 4.4.22) and sa ou. On tho contrary, thoy 
are to be inserted, there bemg no authority for their denial. 

Tho scriptural text: “There is no plurality here” (Brh. 4.4.19; 
Katha 4.11) states, on the other hand, that in Brahman, who is 
the cause of the world, who is different and non-ditferent from the 
sentient and the non-sentient and who has tho stated marks, there 
is no ‘plurality’, e. there are no objects which, not having their 
existence and activity dependent on Him are dependent on one another 
only Since everything has Brahman for its essence, ‘he who perceives 
here apparent plurality’, not having Brahman for his essence, ‘gets 
death after death’. He1s to be ‘looked upon as a unity alone’, since all 
thmgs have Brahman for their essence, and since there is nothing 
which does not have Brahman for its essence. This is what the text 
designates, but it does not prove that the real attributes of Brahman 
are to be denied. 

COMPARISON 
Samkara and Bháskora 


This is sūtra 40 ın Samkara’s commentary. They begin a new 
adhikarana here (two siitras), concerned with an entirely difforent 
topic, viz. whether the Pràn&gni-hotra or the offering of the first food 
to the vital-breaths, enjoined in the Chündogya (Chand. 5.19.1), is 
to be omitted when eating itself is omitted or not. This sūtra states 
the prima facie view, viz. that there is no omission of tho offoring 
to the vital-breath even when thero is the omission of eating, but it 
has to be performed by means of water in place of food, since the 
Jābāla version of the same vidyà (viz. Vai$vünara-vidyü) shows 
great respect for this ceremony of Prün&gni-hotra. 


Srikagtha 


He takes it to be an adhikarana by itself, and interprets it in a 
sectarian way. The question is whether the form of the Lord as 
having a blue neck (Nila-kantha), having Uma by His side and having 
attributes like true desires and so on is something to be negated 
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or nob. The prima facie view is that havmg parts like a blue neck 
and so on involves increase and decrease and hence it is not possible 
on the part of Brahman, tho immutable. Therefore, the attributes 
of having a blue neck, having Umi by the side and so on, are not His 
real attributes, but are simply imagined for the sake of meditation 
and are, as such, subject to nogation sometime or other. The 
answer is: “There is no negation (of the attributes having a blue 
neck, three eyes, Umi by the side and so on), since (they are designated 
in Seripture) with (great) care”. That is, the Lord (viz. Siva) 18 to 
be meditated on always as having a blue neck and so on and as 
accompanied by Uma,—which are His real attributes—for such a 
meditation alone leads to release.1 


Baladeva 


This is siitra 41 in his commentary. Here he concludes the topic 
of Sri, viz. her identity with the pari-sakti of the Lord. The problem 
is that if Sti be identical with the par&-akti of the Lord, then she 
must be identical with the Lord Himself, since the parā-šakti of the 
Lord is identical with Him. In that case, however, she cannot be 
devoted to the Lord, since none can be devoted to one's own self. 
The answer is: “On account of (her great) regard (for the Lord), 
there is non-cessation (of her devotion for Him)". That is, Sri, 
though one with the Lord, cannot but love and be devoted to Him 
who is hor very existence, just as the branch cannot but love the tree, 
or the ray the moon.? 


SÜTRA 40 


“WHEN ONE HAS APPROACHED (TAE LORD, HE COMES TO HAVE 
FBEEDOM OF MOVEMENT), FOR THIS REASON, ON ACCOUNT OF 
STATEMENT TO THAT EFFECT." 


Vedünta-pürljáta-saurabha 


When one has attained Brahman by means of meditating on Him 
who has the stated marks, one comes to have freedom of movement in 


1 BK. B. 3.3.39, pp. 354-365, Parts 10 and 11. 

* QB. 3.3.41, p. 186, Chap. 8, “Satyapya bhede vicitra-gunaratndkarat. 
vena sve-millatvens os &riy&h parasmin ädarāt tad bhakter lopah. Na khalu- 
vykgam anddriyamind iikhiüsti, na candram tatprabha.” 
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all the worlds. If it be objected: How can one have freedom of 
movement overywhere unless oue first aspires to attain those 
particular worlds and then practises the mesus leading to them ?—We 
reply: “For this reason”, i.c. on account of this very reason of attaming 
(the Lord), 1n accordance with the statement: “Having attained the 
form of highest light, he 1s completed in his own form" (Chand. 
8.3.41), “He becomes a solf-ruler " (Chand, 7.2 22), ©“ lle comes to have 
freedom of movement in all the worlds” (Chand. 7.25.2 9). 


Vedanta-kaustubha 


To the objection, viz. In the texts: “Now, those who depart 
having the self here and these true desires come to have freedom of 
movement in all the worlds. If he comes to desire the world of 
fathers” (Chand, 8 2.1) and so on, it 1s declared that even by those 
who desire salvation, the worlds common to those who desire 
enjoyment aro attained. This being so, what difference is there 
between devotion to works and devotion to knowledge 1—(the author) 
says: 

“When one has approached,” i.e, when the knower, freed from 
all connection with matter in its causal and effected states, has come 
to attain the nature of Brahman, he attams freedom of movement 
in all the worlds. Why? “For this reason" alone, 1 0. on account of 
the very roason of attammy the nature of Brahman. The sense is 
this: Just as a man, desirous of universal sovereignty, having given 
up the objocts of enjoyment, common to all men, as well as tho 
means thereto, attains universal sovereignty through the means 
theroto, and ufterwards for just that reason, comes to have freedom 
of movement among the objects of enjoyment that are common to 
all men, as well among those that are difficult to be attained by 
them,—though not desired by him,—so the knower, having given 
up all enjoyments, here or hervafter, as well as the means thereto, 
attains the nature of the Lord through the hearing, thinking, 
meditation, worship and so on of Him; and for that very reason 
of attaming His nature, comos io have freedom of movement 
everywhere. Whenco is this known? To this (the author) replies. 
“Prom statement to that effect", Le. from tho statement, every- 
where, of a knower’s having freedom of movement, such as 
ISEB vk ees ie ae foe Ide PEERS PE Ae Bebe Sect er 

1 R, SK, ak. 3 Op. eit. 
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“Bavmg uttained the form of highest light, he is completed m his 
own form” (Chand. 8.3.4, 8.12.3), “He ıs the excellent person. 
He roams about there laughing, playing, enjoying with women, o! 
with carriages, ot with relatives, not romembering the appendage 
of this body” (Chand. 8.12.3), “He becomes a self-ruler. He comes 
to have freodom of movement in all the worlds" (Chand. 7.25.2), 
“As to tho porfection of means to the four ends of men,—without 
it aman, whose refuge is Nariyana, attains them”, and so on. Thus, 
there is a great difference between devotion to works and devotion to 
knowledge Hence it is established that through the mutual insertion 
of the attributes of having true desires and so on and of beng the 
controller and the rest, the Brahma-vidyas of the Chandogas and 
of the Vajasanevins are the very same. 


Here ends the section entitled “Desire” (17). 


COMPARISON 
Samkara and Bhàskara 


This 15 sütra dl in Samkara’s commentary. Here they answer 
the prima face view stated in the previous sūtra, thus: “When 
(eating is actually) taking place, (then alone an offering to the vital- 
breaths is to be made) from that (i.e. from the first food), on account 
of statement to the effect”, 1 


Srikantha 


He takes it to be forming an adlikarana by itself. Interpreta- 
tion different. The question 1s whether the froed attain the very 
nature of Brahman, as possessed of infinite auspicious attributes, 
and so on, or something else. Tho prima facie view is that Brahman 
i» declared to be free from distinctions or nirviáega. Hence the 
freed souls attain this distinctionless form of Brahman, The &nswer 
is: "When oue has approached (Brahman, one attains the nature of 
Brahman aa possessed of all auspicious attributes), for that roason 
(i.e. because the freed soul attains its own form), (and) because of 
texts to that effect (i.e. that the fread become similar to the Lord)? 


—À— 


1 &,B. 3.9.41, pp. 829-824; Bh. B. 3.3.40 (written as 3 3 41), pp. 191-192, 
2 SK. B. 2.3.40, pp. 350-357, Parts 10 and 11. 
13B 
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Baladeva 


This ts sittra 42 in his commentary. Here he concludes the topic 
of the identity of Sri with the par&-éakti of the Lord and hence with 
the Lord Himself. The contention is that if Stt be identical with the 
Lord, then no erotic sentiment is possible between them, smee any 
such sentiment 18 possible only if there be a difference between the 
lover and the boloved. The answer is: “(Sri bemng the highest of the 
temalos and the Lord. being the best of the males, an erotic sentiment 
naturally arises betweon them) when (they) have approached (each 
other), hence (such a sontiment is possible on the purt ot the Lord), 
on account of statement to that effect". ! 


Adhikarana 18: The section entitled “Non- 
restriction with regard to the specifying of 
that’. (Sütra 412) 


SÜTRA 41 


"(THERE IS) NON-RESTRIOTION WITH REGARD TO THE SPECIFYING 
OF THAT, ON ACCOUNT OF THAT BHING SEEN, FOR THE FRUIT 
(VIZ.) NON-OBSTRUOTION IS ‘DIFFERENT ’.” 


Vedanta -parijata-saurabha 


There is “non-restriction”’ (i.e. no fixed rule) that the meditatious 
that are founded on the subordinate parts of sacrificial acts and me 
mentioned in texts like: “Let one meditate on the syllable ‘Om’ as the 
udgitha’’ (Chand. 1.1.18) and so on (are to be included) 1n those aota. 
Why? Because in the scriptural text: "Both perform with it, he who 
knows this thus and he who does not know thus” (Chand. 1.1.10 4}, 
guch a non-restriction is found. As we learn from Scripture that 
even a non-worshipper is a performer of sxorificial works through 
the pranava, a subsidiary part of sacrificial works, so ıt is ascertained 
that there is no restriction with regard to the act of meditation, 
And hence that the fruit of meditation is “different” from the fruit 
of work is known from the passage: “What only one does with 


i (XB. 3.8.42, p. 186, Chap. 3. 
2 Thie topic is resumed in Br. $4. 3.3.50-64, , 
3 $, R, Bh. 4 $, R, Bh, SK. 
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knowledge, with faith, with the mystic doctrine,—that only becomes 
more potent" (Chind 1.1.10?). 


Vedanta-kaustubha 


[t has been shown at the end of the previous section that 
there is a great difference between meditation and work, since the 
former i the cause of a knowor's (attaming) freedom of movement 
and a supremo place. Now (the author) 1s showing the superiority 
of meditation to work, on the ground of the superiority of the fut 
of the meditations, founded on the subsidiary parts of work, over that 
of mere works (like sacrifices, etc ) though performed together with all 
their subsidiary parts. 

Now, there are certain meditations which are founded on the 
udgitha and the rest, the subsidiary parts of sacrificial works, such as: 
“Tet one meditate on the syllable ‘Om’ as the udgitha" (Chand. 
11.1) and so on. Here the doubt is as to whether they are to be 
inserted regularly in the sacrificial acis, hke the quality of beng made 
of parna-wood?; or not regularly, like the milkmg.-vessel With 
regard to this, the prima facie view is as follows: As the designation 
about the meditation on the udgitha, viz.: “Whatever one does 
with knowledge, with faith, with the mystic doctrine, that becomes 
more potent” (Chand. 1.1.10), does not mention any separate result, 
— just as the hearing of non-sinful verses connected with the quality 
of being made of the parna-wood, mentioned in the passage: "Ho 
whose sacrificial ladle is made of the prana-wood does not hear sinful 
verses" (Tait. Sam. 3 5.7 8) (is not a separate or special fruit),—so 
the meditations on the subsidiary parts of sacrificial acts are to be 
inserted regularly (in those acts) as their subsidiary parts, just as 
the quality of being made of tho parna-wood (is always connected 
with sacrificial acts) through tho sacrificial ladlo.* 


1 $, Bh, 8K. Vide Br. SÖ, 4.1.18, 

3 A beautiful sacred tree of the wood of which particular sacrificial vessels are 
made. 

3 p. 311, lines 23-24, vol, 1. 

+ The prohlern here is às to whether the meditations, enjoined in the Upa- 
nigads, on partain subsidiary parts of sacrifices, such as, on the udgitha and so on, 
are nocessanily conngoted with those sacrifices, i.e. are to be undertakon whenever 
those sacrifices are undertaken ; or whether they may be undertaken optionally in 
accordance with the will of the saorificer. Tn the former cese, such meditations 
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With regard to it, we reply “Non-restriction with regard to the 
specifying of that", and soon. The word “specifying” (*nirdhürana) 
means complete retention by the mind!, ie meditation. There 1 
"non-restriction" with regard to the meditation “of that", re. of the 
meditations founded on the subsidiary parts of sacrificial acts, such 
as the udgitha-meditation and the like. That is, the meditations on 
the udgitha and the rest are not to be inserted regularly m sacrifices 
as their subsidiary parts Why? “On account of that being seen,” 
ie. because such a non-restriction is found in Scripture Thus, m 
the scriptural text: “Both perform with this, he who knows? this 
thus and ho who does not know thus" (Chand. 1.1 10), even a non- 
knower bang stated to be an agent, it 15 ascertained that there is no 
fixed rule that the meditations founded on the udgitha and the rest 


would stand to the sacrifices in. the same relation as the quality of bemg made 
of the parna-wood (parnamayitva) does. The quality of being made of the 
parna-wood 1s permanently connected with sacrifices through the sacrificial 
ladle made of the parna-wood. Similarly, these meditations on the udgitha 
and the rest would, on this view, be permanently connected. with the sacrifices 
through the udgitha and the rest. That is, in accordance with the dictum lad 
down in Pü. Mt. Sū. 3 6.1-2 (vide Sab. B. on the same, pp. 306—368), a sacrificial 
ladle made of the parna-wood is an essential ingredient of a sacrifice aud is to 
be included m ıt whenever ıt 1:4 performed Similarly, on the first view, the 
meditations on the udgitha and so on are to be performed whenever tho main 
sacrifices are performed, 

In the latter case, however, such meditations would stand to the «Berifice- 
in the same relation as the milking-vessel does. That 1s, m &eeordanee with 
the dietum laid down in Pi. Mi. Sü 4.1.2 (vide Sab B on the same, p. 430), 
the mnullang-vessel (go-dohana) is used in certain sacrifices, viz. in the Dasa- 
pümrna-müsa, not univorsally, bui only occasionally, re. only if the sacrificer 
desires for a special ond, viz. cattle. Similarly, un the second view, the medita- 
tions on the udgitha ancl the rest aro not obligatory to the main sacrifices, but 
only optional. 

The prima facie view 1s that the meditations on Lhe udgitha and the rest 
serve no special purpose, as the using of the milking-s essel, e.g. doen. They simply 
secure the greater potency of the sacrifices which i4 the general fruit of all 
other eonneeted acts, just as having one's sacrificial ladle made of the parim- 
wood secures no special result. Hence it cannot be said those meditations on 
the udgitha and tho like are to be undertaken at will for the sake of securing a 
special result. Therefore, they are to be undertaken ulways with the sacrifices. 

1 Niravadegataya dharanam-nirdhéranam, 

2 Here the word "veda" (-knows) may be translated in conformity with 
the context, as "meditates", the text meaning that one may perform a sacrifice 
either with meditating on the Om, or not meditating on it. 
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we to bo inserted regularly in sacrificial acts as thew subordinate 
parts. Further, as the fruit of the injunction of meditation is different 
from that of sactifioml acts, there is no fixed rule with regard 
io the meditations on that,—so says (the author): “For different", 
16, hocauso “the fruit" of the mjunction of meditation, consisting 
iu "non-obsiiuction?, 18 declared by Scripture to be “different” 
homn the trait of sacrificial works. The sense is that the fruit of 
one work 13 obstructed by the fruit of another stronger work; the 
fiut of the injunction of meditation is tho opposite of that. In 
accordauce with the text: “Both perform with 1t, he who knows this 
thus and he who does not know thus Diverse, however, aro knowledge 
and non-knowledge What only one does with knowledge, with faith, 
with the mystic doctrine, that only becomes more potent" (Chand 

11.10) ‘with it’, ie. with the Om-kara, forsooth, both perform 
snerificial acts. Though ‘he who knows’ ‘this’, ie the syllable. Om, 
‘thus’, i e. as possessed of the attributes of being the finest essence and 
so on, and *he who does not know’, are both equal in point of bemg 
uenis, yet there is a difference in the result on account of knowledge 
and non-knowledge,—this w what the text designates. Here ‘know- 
ledge’ is ‘diverse’, ie. differont from ‘non-knowledge’ That work 
whieh one does ‘with knowledge’, ‘with faith’, ‘with the mystic 
doctrine’, ie, with the meditation on the Mystic Deity, ‘becomes 
more polent’,—this is the sense. Hence, it is established that just 
as tho text: “For one desiring cattle he should fetch water in a milking- 
versal” establishes a (special) fruit of the (use of) the milking-vessel, 
having the fetching of water as its abode!,—here as the text 
can very well be so interpreted, the milking-vessel is not a subordinate 
purl of sacrificial acts,—so the meditations, founded on the subsidiary 
elementa of sacrificial acts are to be included in those acts optionally. 


Here ends the section entitled ‘ Non-restriction with regard to 
the specifying of that" (18). 


lC Ico 


1 That wm, the quality of being made of the parng-wood cannot have a 
specia] result of its own, since it is only a quality and not an act and must, as 
such, abide in a substratum to bo connected with any result. But the milking- 
veeael may have a special fruit, since it has an act, viz. the fetching of water, 
as its abode. Vide B.B. 3.3.42, p, 826. 
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COMPARISON 
Baladeva 


This 15 sūtra 43 in his commentary. He ioo takes it to be an 
adhikarana by itself, concerned, however, with an entirely diterent 
topic The question is as to whether the Lord is Lo be meditated ou 
as Krgna alone. The answer is: “(There is) no restriction with rogard 
to the specifying of that (viz. the Lord), (ie thoro w no fixed 1ule that 
the Lord is to be worshipped as Krena alone), on account of tha 
being found (in Seripturo), for there is a separnte (ruit, (viz.) non- 
obstruction (of the worship of Krgna)". ‘That is, the worship ot 
Krsna is the unobstructed or divect means to salvation, while the 
worship of other deities 15 the indirect means 1 


Adhikarana 19. The section entitled “Offei- 
ing". (Sütra 42) ' 


SÜTRA 42 
“SIMPLY AS IN THH OASE OF OFFERING, THAT WAS BDEN SAID." 


Vedanta-parijata-saurabha 


During the meditations on the attributes also, the meditation 
on the dahara (or the small), the substratum of the attributes, is to be 
repeated as qualified by those attributes respectively, “as in the case 
of the offering" of the sacrificial cake 2, designated in tho text: 
“Lot one offer the sacrificial cake on eleven potsherds to Indra, the 
king, to Indra, the over-lord, to Indra, the self-ruler” (Tait. Sam. 
2.8.63), “That has beon said," viz, “Diverse, forsooth, are the 
divinities, owing to different conceptions". 4 


Vedanta-kaustubha 


It has been said above that the meditations founded on the sub- 
sidiary parts of sacrificial acts are not to be inserted in those acts 


1 Q.B. 3.3.48, pp. 189-190, Chap. 3. 

2 Purodàá, 

3 $, R, Bh, Sk. P. 174, lines 18-14, vol, 1. 
4 8, R, Bh, Sk. 
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regularly Now, apprehending the objection, viz. that just as the 
meditations on the subsidiary parts are independent of the whole. 
so the meditations on the attributes are independent of the meditation 
on the substratum of attributes—it is said. 

Under the Dahara-vidy& 1, after having first stated the small 
ether, ie. the soul, the substratum of the attributes, as the object 
to be meditated on thus: “Now, those who depart having known the 
solf here" (Chand. 816), the text goes on to set forth separately 
once more the meditations on the attributes of being freo from sms 
and the rest too thus “And these true desires” (Chand. 8.1.6). Here 
the doubt is as to whether while meditating on an attribute, the 
small ether, the substratum of the attributes, too is to be meditated 
on as possessed of that particular attribute, or not On the sugges- 
tion: Ás the small ether can very well be meditated on at all times 
as qualified hy the attributes of being free fiom sins and so on, during 
the meditation on the attributes, the meditation on Him as qualified 
by those particular attributes is not to be 1epeated 

We reply. “As in the case of offering", the meditation on the 
small ether, the substratum of attributes, as qualified by those parti- 
eular attributes, is to be repeated with the meditations on those 
attributes themselves. The sense is this: Although those attributes 
like freedom from sins and so on have only one substratum, viz. the 
small ether, yet in accordance with the text: “Free from sins, without. 
old age" (Chand. 8.1.5) and so on, which intends to designate 11s 
(different) forms as qualified. by those particular attributes, 16 18 to be 
meditated on as diverse. Just as in the case of the sacrifice comprising 
three sacrificial cakes, laid down in the text. “Let one offer the saer- 
ficial cake on eleven potsherds to Indra, the king, to Indra, the 
over-lord, to Indra, the self-ruler” (Tart. Sam. 2.3.6 2), although the 
same Indra is qualified by the attributes of kingship and tho rest, 
yet as the attributes of kingship, ovor-lordship and self-rulership 
are differant from one another, the god himself is taken to have 
different forms as qualified by each particular attribute, and as such the 
“offerings” of the sacrificial cakes are repeated,—so is the case 


i Vide Chand. 8.1 ff. See V.K. 3.3.1, for further explanation. 

2 The text continues to designate these three epithets thus: “Indra, the 
king is this (earth}; Indra, the over-lord, 15 this (atmosphero); Indra, the self- 
rilor is the yonder (henven)—, ‘There are throe cakes, these worlds are three”. 
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here. “That has been said" in the section treatmg of the divinities : 
“Diverse, forsooth, are the divinities owing to different conceptions”. 
Hence it is established that during the meditation on an attribute, 
the meditation on the small ether in that particular form, qualified by 
that particular attribute, is to he repeated 


Here ends the section entitled “Offering”? (19). 


COMPARISON 
Samkara and Bhaskara 


This is sütra 42 in Samkara's commentary Samkara and Bhüs- 
kara too take ıt to be forming an adhikarana by itself, though concerned 
with an entirely different topic. In the Brhadizanyaka (Brh. 1 5 21), 
the vital-breath 18 said to be the best among the organs of the body, 
and the air to be the best among the gods. Sumlarly, m the Chàn- 
dogya (Chand, 4.3.1), the air is said to be the general absorber of the 
gods, and (Chand. 4.3.3) the vital-breath is said to be the general 
absorber of the organs of the body. Here the question is as to whether 
the aw and the vital-breath are to be conceived as separate or not. 
The pima facie view is that they are not to be conceived. às separate, 
since they do not differ in their true nature. But the real view is that 
although they aro fundamentally one, yet they are to be meditated 
on separately, since the texts teach them separately. Hence the 
vidyas here aro not the same, but there are two separate vidyüs. The 
parallel instance cited from the Taittiriya-samhita and ihe maxim 
are the same as those cited by Nimbarka. Thus the sūtra: “As in 
the case of offering (the air and the vital-breath are to be conceived 
separately), that has been said" 


Baladeva 


This is sūtra 44 in his commentary. He too takes it as an adhi- 
keraga by itself, but concerned with an entirely different topic, viz. 
the grace of the spiritual preceptor. Hence the sütra: “Like the 
giving (of knowledge by the preceptor) alone that has been said”. 
That is, salvation depends upon the extent the preceptor is pleased 


1 $.B, 3.3.43, pp. 827-830; Bh. B. 3.3.42 (written as 3.3.43), p. 102. 
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to mmpait knowledge to the devotee. Mero study of the Veda is not 
enough to ensure the attainment of Brahman, but the grace of the 
preceptor is necessary too 1 


Adhikarana 20: The section entitled “The 
majority of indiestorv marks". (Sütras 48- 
HO) 


SUTRA 43 


“ON 4COOUNT OF THE MAJORITY OF INDIOATORY MARKS, FOR THAT 
(VIZ INDICATORY MARK) IS STRONGDR, THIS ALSO (HAS BEEN 
EXPLAINED)" 


Vedanta-parifata-saurabha 


The fires, piled up by the mind, piled wp by speech, piled up by 
the vital-breath, piled up by the eve, piled up by the ear, piled up by 
action, piled up by the fire, and so on,? are simply the subsidiary parts 
of a sacrifice consisting in meditation 8, “on account of the majority 
of the indicatory marks", such as: “Whatever these conceive with 
their mind that alone is their composition” (Šat, Br. 10.5.3, 3 4), 
“ All boines at all times pile up those (fires) for him who knows thus, 
even while he sleeps” (Sat. Br. 10.8.3, 125) and so on; “for” an indi- 
catory mark is “stronger” than the context. “This also” has been 
raid in the section treating of what is supplementary to sacrifices: 
“TF there be combination of direct association, indicatory mark, 
syntactical connection, context, place and name, then each succeeding 
one is weaker (than oach preceding one), on account of its remoteness 
from the meaning" (Pū. Mt, Sñ, 3.8.14 8). 


eae ne 


1B 3.3.4, p. 192, Chap. 3. 

2 Vide Sat, Br, 10.5.3 (whole), pp. 796—798 

3 To. these fires do not constitute parts of real sacrifices, and are not actually 
lighted during the performance of sacrifices, hut nre simply parts of meditation, 
Le. mentally imagined fires, 

* P. 794, lines 7-8, This shows that the fires are composed by mind only, 
ie. hob actual fires, 

* P. 798, lines 14-15, 8, Bh. 

$ P. 984, vol. 1, $, R, Bh, Sk. 
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Vedánta-kaustubha 


Now (the author) pomts out that the fires too, that are going 
to be designated now, are not to be taken as snbsidiary parts of 
sacrificial acts, just as the meditations founded on the subsichary 
elements of sacrificial acts are not to bo taken as such. 

Having begun. ‘Verily, m the begining, this was not existent, 
not even non-existent” (Sat. Br. 1058, 12), having described the 
appearance of the mind, and having referred to the mind, by pomtmg 
out that that mind saw the fires belonging to itself 2, thus; "It saw 
the thirty-six thousand fires, the suns, belonging to itself, made ot 
ihe mind, piled up by the mind. By the mind alone they were placed, 
by the mind they were piled up, by the mind the cups were taken m 
them, by the mind they prused, by the mind they recited. Whatever 
work w done in a sacrifice” (Sat, Br 105 3, 33) and so on, the Vāja- 
saneyins, thus, record imaginary files, piled up by the mund and 
so on, viz pied up by speech, pled up by the eye, piled up by 
action, piled up by fire, and so on, in the “Mystery of Fire",5 Tho 
life of a person lasis a hundred years. Tt consists of thirty-six 
thousand days and mghts. In the course of a single day and 
night, many mental modes mise, and they are taken to be one 
because they have arisen m the course of the same day and night. 
Thus, there are tlurty-»1x thousand mental modes in the course of 
thirty-six thousand days aud mghts, and they are demonstrated as 
the bricks which are subsidiary parts of sacrifices, and as elemental 
fires, by the text: “Thirty-six thousands” (Sat Br. 10 6.3, 1) and so 
on. Among these, those which are ‘piled up’, ie. buih, by the mind 
are the ‘mmd-piled’ Similarly, the meaning of the texts ‘breath. 
piled’ and so on are to be understood as the case may be. 

Here tho doubt is as to whether these fires, piled up by the mind 
and sọ on are subsidiary parts of a sacrifice consisting in actual action, 
thoy being montioned in a section concerned with sacrificial acts; 
or whether they are subsidiary parts of » sacrifice consisting only in 
meditation. 


1 P, 796, line 1. 

2 Quotatiun mark wrong (in the text). 

3 P, 796, lines 4-6, 

4 Quotation mark wrong (m the text). 

5 The name of the tenth book of the Sat. Br. 
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First, (the author) begins with the correct conclusion, thus: 
“On account of the majority of indicatory marks". They aro sub- 
sidiary parts of a sucrifice consisting in meditation only Why? 
“On account of the majority of indicatory marks," 1e on account 
of tho majority or numerosity of the indicatory marks, such as “What- 
ever these conceive with the mind alone that alone is their com- 
position” (Sat. Br. 10.5.3, 3), “AU bemgs at all times pile up those 
(fires) for him who knows thus, even while he sleeps" (Sat. Br. 10.5.3, 12) 
and so on. "For that," Le. for an indicatory mark, is "stronger" 
than the context. “That also," ie the fact of its being of a greater 
force, 18 stated in the Karma-Kanda thus. “Lf there be combination 
of direct assertion, indicatory mark, syntactical connection, context, 
place and name, then each succeeding one 1s weaker (than each 
preceding one), on account of its remoteness from the meaning" 
(Pū. Mi. Bü. 2 3 14). 

COMPARISON 
Ramanuja 

He takes this sūtra as constituting an adhikarapa by iiself, 
concerned with an entirely different topic. The question is as to 
whether the eleventh section of the Mahünar&yana-upanmad,—con- 
stituting the same vidya as the vidya, viz. the Dahara-vidyü, men- 
tioned in the tenth section—estublishes only the object to be moditated 
on in that vidyü, or an object to be meditated on im all Brahma- 
vidyis. The prima facie view is that this section, in accordance 
with the context, establishes the object which 1s to be meditated on 
in the Dahara-vidya only. The answer 13. "(Ti establishes an object 
to be meditated in all Biahma-vidyis), on account of the majority 
of indicatury marks, (Le. because thoie are many specific indications 
that N&rüvana, designated 1n this section, 1s none but the object to 
be meditated on in all Brahina-vidyüs), for that (viz. mark) 1s stronger 
(than the context), that too (has beon stated in the Pürva-mimümsü&) "1 


Srikantha 


He too takes this sütra as forming an adhikarana by itself, con- 
cerned with a topic similar to that of Raminuja, only referring to 
a different passage, designaling Rudra instead of Narayana. Thus, 


2 Sri. B. 3.3.43. pp. 825-326, Part 2. 


[30. 3. 3. 44. 
ADH. 20.] VEDANTA-PARLJATA-SAURABHA 679 


the question is as to whether the Supreme Brahman or Rudra, accom- 
pamed by Umi, mentioned in the thirteenth section of the Mahi- 
nür&yana-upanisad, is the object to be meditated on in all the pari- 
vidy&s, or only in that partacular vidya of that section, The prima 
facie view 18 that in accordance with the contest, such a Supreme 
Brahman 18 to be meditated on in that particular vidya alone, The 
answer is the same as that given by Raminuja, viz.: "(Such a Brahman 
18 £o be meditated on m all the parà-vidyüs on account of the majority 
of indicatory marks—” 1 


Baladeva 


This ıs sūtra 45 in his commentary He too takes this siitra 
to be forming an adhikarana by itself, concerned with an altogether 
different topic, viz. the grace of the spiritual teacher. Hence the 
sūtra: “On account of the majority of ndicatory marks, (viz. serip- 
tural texts), that (ie. the grace of the teacher), 1s stronger (than any 
other element im bringmg about final emancipation), (but) that also 
(viz. exertion on one's own part, viz. study, meditation and so on,) 
(must be continued)? 


PRIMA FACIE VIEW (Siitra 44-45) 
SUTRA 44 


“(THE FIRES BUILT UP BY THE MIND AND THE REST) MAY BE AN 
ALTERNATIVE FORM OF THE PRECEDING FIRE BUILT UP BY BRICKS) 
ON ACCOUNT OF THE CONTEX'T, (THEY ARE) ACTION, AS IN THR CASE 
OF THE MENTAL (VESSEL)." 


Vedanta -parijata-saurabha 


Now the primu facie view: This “may be an alternative form" 
of that same “preceding” (fire) consisling in action enjoined in the 
text: “With bricks he piles up the fire” 3, Since the indicatory mark 
here is contained in the descriptive portion, the stated fires are indeed 
of the form of action, as m the case of: “He takes the mental vessel’’.4 


a ret ta e 
1 k. B 3.3.43, pp 362 ff, Parts 10 and 11. 


2 QB. 3.3.45, p 183, Chap. 3. 
3 Bh. 4 Op. cit. 
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Vedanta-kaustubha 


Now (the author) states the prima facie view 

This “may he” “an alternative form”, 1.e. & mode, of the same 
"proceeding fire", enjoined in the passage: "With bricks he piles up 
the fire’. Why? “On account of the context,” 1e. beoanse pre- 
viously in the passage’ “The non-existent, verily, was thus m the 
bagining " (Sat Br 6.1.1, | 4), the fite, piled up hy bricks, is men- 
tioned. 

Hat be argued that it has been said that context is weaker than 
indicatory mark,—(wo reply.) no, since the stated indicatory marks, 
bang eontaimed in the descriptive portion and as such concerned with 
the glorification of the mentioned imagmary fires, form a coherent 
whole with the injunction, and are hence not true in their own literal 
sense, Hence the fact that they are subsidiary parts of a sacrifico 
consisting m meditation is set aside by the context. Therefore these 
fires too, which have the form of meditation, are really of tho form 
of action, “as in the case of the mental (vessel) That 18, just as the 
offering of the mental vessel on the tenth duy of the twelve-days' 
sacrifice, mentioned in the passage “With this (earth) as the jug, 
with tho sea as tho juice, he takes the mental cup, offered to Praj&pati, 
for you" 2, though of the form of meditation, is yet of the form of 
action because of being the subsidiary part of a sacrifice consisting 
in action, so 18 the case here. 


Baladeva 


This is sütra 46 in his commentary He hegins a new adhikarana 
hera (two sütras), concerned with an entirely different topic, viz. 
meditation on the self us identical with the Lord (So’ham). Hence 
the sütra: “(The meditation on the self as identical with the Lord) 
may be an optional form of the former (viz. devotion) on account of 


1 p. 409, line 1. 

2 A similar passage is found m Ap, $.8. 21.10.92. 

The sense is that on the tonth day of the Soma, sacrifice, lasting twole 
daye, a cup is offered mentally to Prajapati, the earth being imagined to be the 
cup and the ses the doma-juice, Now, sll operataons connected with ths oup 
are mental, yet the offering of the cup is taken to be a real, and not an imaginary 
sation, since it is conneeted with a real sacrifice, In the same way, the fires 
built up by the mind and go on, though montal, are to be taken as parts of real 
sacrifice, so says the prima facie objector, Vide $.B. 3.3.46, pp. 832-833 
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the context (1e ihe Gopà&la-pürva-t&pani), hke (the physical) acts 
(of offerimgs aud go on), (and) the mental (acts of mediation and su 
on)". "fhatis, expressions like ‘F am he’, and so on, uttered by God- 
inioxieated devotees in a state of extreme ecstasy, are nol to be 
understood literally as implying an identity between the Loud and His 
devoteo, because they are only particular moods of meditation, Just 
as offerings and the liko are.4 


PRIMA FACIE VIEW (concluded) 
SUTRA 45 


“AND ON AUCOUN'T OF TRANSVERENCE ` 


Vedanta-parijata-saurabha 


In the text: “Of these, each is as great as tho former” (Sat B 
10.3.9, 11 2), the power of the formor fite is transferred to them. Hence 
they are indeed of the form of action 


Vedánta-kaustubha 


In the text. “There are thirty-six thousand fires, the suns. 
Of these, each is as great as the former" (Sat. Br. 10.5.3, 3.11), the 
power of the provious fire, piled up by bricks, is transferred to them. 
On account of such a transference as well, the fires piled up by the 
mind and the rest ure indeed of the form of action. 


COMPARISON 
Baladeva 


This 1s sūtra 47 in his commentary. Here he concludes tho section 
about the ‘Lam he’—meditation. Hence the sūtra: "Also on account 
of analogy". That is, in the Gopéla-uttura-tipani-upanigad, the 
Lord is compared to a loving father, und the devotee to His son. 
This shows that the mdividual soul is uot identical with the Lord. 
Hence sentiments like *1 am he’ and so on are but mades of devotion, 
and do not indicate uny identity between the two.9 


1 Q.B. 8.9.46, p. 105, Chap. 83. “Prakara-videgeva, nürthüntaram. ” 
2 P. 708, lines 13-14. 8, R, Bh, Sk. 
3 GB. 3.8.47, pp. 199-200, Chap. 3. 


[so. 3. 3. 46. 
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CORRECT CONCLUSION (Sütras 46-50) 
SÜTRA 46 


“Bor (THEY ARE) MEDITATION ALONE, ON AOOOUNT OF SPECI- 
TIOATION AND ON AOCOUNT OF OBSERVATION (1.2. SORIPTURAL 
rrxT)." 


Vedanta-parijata-saurabha 


The correot conclusion 1s that they are of the natwe of medita- 
tion alono Why? “On account of the specification,” viz. “For 
they are piled up by knowledge alone" (Sat. Br. 10.5.3, 12 1); and also 
because in that very treatise, viz in the text: “By the mind they 
were placed, by the nnnd they were piled np, by the mind the cups 
were taken in them, by the mind they praised, by the mind they 
chanted. Whatever work is done in a sacrifice" (Sat. Br. 10.5 8, 32) 
and so on, a sacrifice consisting of meditation is designated —the 
whole, of which they (viz. the fires) are subsidiary parts 


Vedanta-kaustubha 


(The author) states the correct conclusion. 

The word “but” is meant for disposing of the prima fucie view. 
The word “only” implies emphasis. The fires piled wp by the mind 
and so on cannot be of the form of action, but are “meditation alone,” 
ie. are of the nature of meditation alone, or are subsidiary parts of 
a sacrifice consisting m meditation. Why? ‘On account of spearfica- 
tion und on aecount of observation," 16 because of the specification, 
viz.. "For they are piled up by knowledge alone” (Sat, Br. 10.5.3, 12), 
and because in the text. " By mind alone they are placed, by mind 
they mo piled up, by mind the cups are taken in them, by mind they 
praised, hy mind they chantod. Whatever work is done in a sacrifice, 
whatever sacrificial work there is, that, consisting of mind alone, 
was perforined by mind alone, in these, consisting of mind, piled up 
by mind" (Sat. Br. 10.5.8, 3), a sacrifico consisting in meditation 
alone is designated—ihe whole, of which they are subsidiary parts 


1 P. 708, lines 14-15. Ñ, B, Bh, Sk. 
2 P. 796, lines 5-6. R, Sk. 
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COMPARISON 
Samkara and Bhaskara 


They break the sūtra into two separate sütras thus: “Vidyaiva 
nirdhüranüt" and “Daéande ca", Interpretation same. 


Baladeva 


Like Samkara, he too breaks the sūtra into two separate stitras, 
He begms a new adhikarana hore (thee sütras) concerned with 
showing that vidya or devotion based on knowledge aloue is the means 
to salvation, Thus: Sūtra 48.—' But vidya alone (is the means to 
salvation), on account oí specification, (ie, because Scripture mentions 
it exclusively, neither karma nor a combination of vidy& and 
karma)" 1 Sūtra 49 —' And hecause (salvation results) fiom the 
direct vision (of the Lord)." That is, tho direct vision of the Lord is 
attainable through vidyi alone. Hence vidy& alone is the cause 
of salvation.2 


CORRECT CONCLUSION (continued) 
SÜTRA 47 


“AND ON ACCOUNT OF TRE GREATER FOROE OF DIREOT SORIPTURAL 
STATEMENT AND THE REST, (THERE IS) NO SETTING ASIDE," 


Vedanta~parijata-saurabha 


“On account of the greater force" of the direct scriptural state. 
ment", viz : “For they are piled up by tho mind alone” (Sat. Br. 
10.5.3, 12 8); of the mdicatory mark; “All beings at all times pile up 
(those fires) for hım who knows thus, even while he sleeps" (Sat. Br. 
10.5.3, 12 4); and of the syntactical connection: “For through know- 
ledge alone these are piled up for one who knows thus” (Sat. Br. 
10.5.3, 12 5), there is “no setting aside” of the fact that these fies 
are subsidiary parts of a sacrifice consisting in meditation. 


1 Q.B. 3.3.48, p. 202, Chap. 3. 

2 Op. oit., 3.3.49, p. 203. 

3 P.798,1ne 14, $, R, Bh, Sk. 

4 P. 798, lines 14-15. Š, R, Bh, Sk. 
5 P.'798,line 15. &, R, Bh, Sk. 

I4 EE 
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Vedanta-kaustubha 


To the objection, viz. io say that those fires piled up by the 
mind mul so on are here subsidiary parts of a sacrifice consisting 
iu meditation, does not stand to reason. As in the text: “With 
mind they were placed” (Šat Br. 10.5 3, 3) there is no montion of an 
injunctive word, and as we do not perceive their connection with 
a fruit, so tho faet of their being subsidiary parts of a sacrifice 
consixtimy in meditation is set aside by the context, concerned with a 
pactifice consisting in action, and suggested to the mind by fires piled 
up by bricks—(ihe author) replies: 

There 19 “no setting aside", by the context, of the fact of then 
being subsidiary paits of a sacrifice consisting m meditation. Why? 
"On account of the greater force of direct scriptural statement and 
the vest" than the context By the words “and the rest", indicatory 
mark and syntactical connection are to be understood. The direct 
scriptural text i»: “For these are piled up by knowledge alone" 
(Sat. Br. 10.53, 12). The indicatory markis: “All beings at all times 
pile up these for him who knows thus, even while he sleeps” (Sat. 
Br. 10.5.3, 12). The syntactical connection is: "For by knowledge 
alone these are piled up for one who knows thus” (Sat. Br. 10.5.3, 12). 


COMPARISON 
Baladeva 


This is sūtra 50 in his commentary. Here he concludes the section 
about vidya boing the only means to salvation. It may be objected 
that some texts speak of karma as the means to salvation, while some 
texts again speak of the combination of karma and vidya as such a 
means, The answer is: “And on account of the greater force of Scrip- 
ture and so an (there 1s) no setting aside (of our view).” That ia, the 
scriptural texts quoted by us in support of our view that vidya alone 
is the cause of release is of a far greater authority than the Smrti 
texis quoted by the prima facie objector to prove his case. 


———— 


—— 


1 G.B. 3.3,56 


14B 
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CORRECT CONCLUSION (continued) 
SUTRA 48 


“ON ACCOUNT Of INSEPARABLE ADJUNCTS AND THE RESI, LIKF 
THE SEPARATENES4 OF OTHER OOGNITIONS, AND (HEOAUNT LT) 
IJ SEEN, THAT HAS BEEN SAID.” 


Vedànta-pürijàta-saurabha 


“On account of the inseparable adjuncts like hymns, reettations 
and so on !, mentioned in Lhe text. “By mind the cups were taken 
in them” (Sat. Br 105.3, 32), and on account vf direct scriptural 
statement and the rest, the sacrifice consisting in meditation is indeed 
different, “like the soparateness of other vidyas”, such as, the Sándilya- 
vidyi and so on This being so, an injunction is to be supposed 
“And” itis "found" that in the case of what 1s similar to a mere state- 
ment, eg. m the passage: "What alone one does with knowledge” 
(Chand. 1.1.10 £), an injunction is supposed. It has been "stated" 
as well: ‘But the texts, on account of being now” (Pū. Mi, SG. 10.4.22 5) 
and so on. 


Vedanta-kaustubha 


To the objection stated above, viz. that because of the non- 
mention of an injunctive word in the text: “By mind alone they 
were placed ” (Šat. Br. 10.5 3, 3), and because we do not porceive their 
connection with a frui,—lo say that they are subordinate members 
of a sacrifice consisting in meditation does not stand to reason,—- 
(the author) replies: 

The sacrifice consisting in meditation is indeed different from 
the sacrifice consisting m action, and (hence) the fact that they (i.e. 
fires) are the subordinate members of the former does stand to reason, 
Why? “On account of the inseparable adjuncts and the rest,” 
ie. on account of the inseparable adjuncts, transforence, Scripture 
and go on. Among these, the inseparable adjuncta, (i.e. the attendant 
performances) are stated in the text: "By mind the cups were taken 
in them” (Sat, Br, 10.5.8, 3). Asa sacmfice consisting in action and 


1 This last portion “like . . . so on” is omitted in the C.8,8. ed. 
2 $, R, Bh, Sk. 3 See VPB, 3.3.47. 
4 $k, 5 P.483, vol. 2. R, Sk. 
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its subordinate members are directly perceivable, these would be 
meaningless if there be not a separate sacrifice consisting in medi 
tation The inseparable adjuncts of a sacrifice are the cups, hymns, 
jecitatium and {o on. The transference, viz. “Of these, each 15 as 
great as the former" (Sat. Br 10.5.3, 11) has been mentioned above. 
Such a transference does not fit in if there be no difference (between 
these two)t, "Phe sciptuial text aud the rest have been indicated 
above? 

With regard io this, a parallel instance is cited thus: “Like 
the separateness of other cogmtions” Just as other cognitions like 
the fündilya-vidyà and the rest are different from a saorrfice 
consisting in action, as well as fiom other vidyas, owing to their 
iespective pecuhar adjuncts, so is the case here too. This bemg 
50, an injunction is to be supposed. “And” at is "found" that in 
the case of what 1s similar to a mere statement, eg. in the text: 
“What alone one does with knowledge" (Chànd. 1.1.10) and so on, 
an injunction 1s supposed. “That has been said," thus: "But the 
text», on account of being new" (Pū. Mi. Si. 10.4 22). Their connec- 
tion with a fruit too may be known from the transference: “Of 
these, each one is as great as the former” (Sat. Br. 10.5.3, 11) 


COMPARISON 
Baladeva 


He breaks this sūtra mto two different sütras:— “Anubandha- 
dibhya" and "'Prajfiàntara ... . taduktam," and interpiets them 
absolutely differently. Thus: 

Süha 6l.—He takes it to be forming an adhikarana by itself, 
eonceined with the worship of holy men. Hence the sūtra: “On 
account of injunction and so on". That is, Scripture expressly 
enjoins the worship of great and good men, and hence such an worship 
must be undertaken as an auxiliary and indirect means to salvation.3 

Sitra 62.—He begins a new adhikarana here (two sütras), con- 
corned with showing that the devotees realize and intuit the Lord 
differently. He reads “dystié ca” in place of "drstaó ca". Hence 
the sütra: “And like the difference betweon prajfi& and the other 
(sort of knowledge) the perception (of the Lord too differs in the case 


1 Vide under V.K, 3.3.92. 2 Vide V.K. 3.3.47, 
3 G.B. 3.3.51, pp, 206-208, Chap. 3. 
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of different devotees), that has been paid”. That 1, in the Brha- 
daranyaka (Brh 44211), two sorts of knowledge, viz vyñāna and 
prajfia, are spoken of. The first is intellectual knowledgo or mere 
conception, the latter is intuitional knowledge or direct realization 
Now, just as there is a difference between intellect and mtuition, so 
there is a difference among the intiutions themselves Thati», different 
devotees, following different paths, come to have different intuitions 
or visions ‘of the Lord. This has been declared in the Chandoyya 
(Chand 3.14.1 2). 


CORRECT CONCLUSION (continued) 
SUTRA 49 


"NoT EVEN ON ACCOUNT OF RESEMBLANCE, ON ACCOUNT OT 
OBSERVATION, AS IN THE CASE OF DEATH, NOR, VERILY, (THERE 
IS ANY) BECOMING THE WORLD." 


Vedànta-parijata-saurabha 


Not even on account of their resemblance to the mental cup, 
they are subordinate members of a sacrifice consisting in action, 
since they are found to be of the form of meditation. In spite of the 
resemblance of both fire and the person ın the sun to death,—as stated 
in the texts: “He, verily, is death who is the person within this orb” 
(Sat. Br. 10.5.2, 33), “Fire, verily, is death” (Brh. 3.2.10 4),—the 
difference (between them) remains; “nor verily” does fire (actually) 
become the world in accordance with the passage: "The world, O 
Gautama, is a fire" (Chand. 5.4.1 5), 


Vedanta-kaustubha 


(The author) condemns the statement made above, viz. that like 
the mental (oup), the fires piled up by the mind and so on too are 
subsidiary parts of a sacrifice consisting in action. 


1 Viji&ya prajtiüm kurvita. 

2 GLB. 3.3 52, p. 208, Chap. 3. "Yathà kratu asmin loke puruse bhavati 
tathetah pretya bhavabi." 

8 P. 793, line 6. Also repeafed in various places of the same chapter, 
Vide p, 794, lines 14-15; p. 795, lines 19-20, ete, S, R, Bb, Sk. 

48, 5 $, Bh. 
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“Even on avcount of the resemblance,” in point of being mental, 
of the fires piled up by the mind and the rest to the mental cup,— 
mentioned in the text; “With this (earth) as the jug, with the sea 
as the juice, I take the cup, offered to Prajapati, for you",—they are 
not to be taken as the subsidiary parts of a sacrifice consisting in 
action, Why? Because wo find from Scripture and the rest} that 
they are subsidiary parts of a sacrifice consisting in meditation. 
'Phe sense 15 that a minor resemblance does not invahdate a major 
difference, 

With regard to this, (the author) states a parallel instance: 
* As oi the case of death", Just as, though fire and the person within 
the sun 1esemble cach other in pomt of being denoted by the same 
woud ‘death’ m the texts “He, verily, 1s death who is the person 
within this orb" (Sat. Br. 10.5.2, 3), “The fire, verily, 1s death " (Brh 
3 2.10), they ate still differont from each other; or just as, in accordance 
with the text: “This world, O Gautama, is the fire” (Chand 6.41), 
the world does not (actually) become the fire,—so though the fires 
piled up by the mind and so on and the mental cup resemble each 
nther in point of being mental, they still remain mutually different. 


COMPARISON 
RamAnuja and Srikantha 


Interpretation different. The prima facie objectors say that 
since the power of the actual fire is transferred to the mental fires 
(Sat. Br. 10 3.3, 11), the latter must be actual brick-built fires like 
the former. The answer is: "Not even on account of resemblance 
(Le. transference) (an identity) between them results), for (it is) 
found (that there is transference even when there ig no identity), 
as in the case of death, for (there is) no attaining the world (of death 
by the person in the sun)”. That is, the mere transference of the 
property of one thing to another is by no means an indication of an 
metual identity between them, for it is found that sometimes such a 
transference is based on a single point of similarity. E.g. the person 
within the orb of the samo is said to be death (Sat. Br. 10.5.2, 3), but 
there is only one point of resemblance between them, viz. destructive 


1 See above V.K. 3 3.47. 
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power, and no resemblance m other points. The person within tho 
sun, e.g., does not occupy the world of death. 


Baladeva 


This is sūtra 53 m his commentary. Interpretation absolutely 
different. The prima fucie objector points out thet if the vision of 
the Lord be the cause of salvation 2, then when the Lord descends on 
earth as an incarnation, viz. Rima and so on, everyone who sees Him 
must become freed immediately. The answer is: "Even on account 
of the common perception (of the Lord as an inei nation, there is no 
universal release), hke death (which 1s) not (the cause) of salvation, 
but) the attamment of (other particular) worlds". That 14, death 
does not necessurtly lead to release, but more often to other worlds 
hike heaven and so on. Sumuarly, all visions of the Lord are not the 
cause of release, but the vision of the Lord on earth as an incarnation 
leads to heavenly regions alone.3 


CORRECT CONCLUSION (end) 
SÜTRA 50 


“AND ON AOCOUNT OF WHAT IS SUBSEQUENT, THE BEING OF THIS 
KIND OF THE WORD (IS ESTABLISHED), THERE 18 CONNECTION WITH 
(ACTION), ON THE OTHER HAND, ON ACOOUNT OF MAJORITY." 


Vedanta-parijata-saurabha 


On account also of the immediately following (section), viz.: 
“This world, verily, 1s piled up by the fire” (Sat. Br. 10.5.4, 14), 
this text, referring to the firos piled up by the mind and so on, is of 
such a kind. “On account of tho majority," Le. numerosity, of the 
details of (actual) fire which are to be accepted in the fires piled up 
by the mind and so on, there is the “connection” (of these mental 
fires) in the very vicinity of a fire built up by action. 


1 Set, B. 3.3.49, n 331, Part 2; $k. B. 3.3.49, p. 369, Parts 10 and I1. 

2 Vide Q.B. 3.3.40 above 

3 P, 798, line 17. $, R, Bh, Sk. Correct quotation: “A gnié cita", in 
which case the quotation would mean. “This world, verily, is the piled up fire.” 

4 Correct quotation “Agnig Cita”, meanmg “piled up fre", and not 
" Agni-Cita", 
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Vedanta-kaustubha 


“On account of what is subsequent” to the section concerned 
with the fires pilcd up by the mmd and so on, viz. the section concerned 
with world which 1s filled, beginning “This world, verily, 1s piled up by 
the fire (Sat Br. 10 84, 1), and on account of tho preceding seotion,— 
imphed by the tom “and” (m the sütra)—, begmnmg. “This orb 
that shines” (Sal. Br 1052, 1), the "text", i.e the section commg 
between them, 1s “of that kind", 1e. concerned with an injunction 
about meditation That 1s, on account of its association with a pre- 
ceding and a subsequent sections which have meditation for their 
primary topic, here too theie is the primacy of meditation,—that 1s 
what 1t comes to. 

To thw objection, viz If m this section, there be the primacy 
of meditation, then what 1s the sense in begining with action ?— 
(the author) rephes “On account of majority”. That is, “on account 
of the majouty" or numerosity of the details of the fire built up by 
action to be accomplished (mentally) ın the case of the fires which 
are the subsidiary parts of meditation, there ıs the "connection", 
i.e. setting forth, of the fires, the subsidiary parts of meditation, 
after the fires which are subsidiary parts of action Hence it ıs 
established that the fires piled up by the mind and the rest are 
subsidiary parts of a sacrifice consisting m meditation. 


Hore ends the section entitled “The majority of indicatory 
marks" (20). 


COMPARISON 
Baladeva 


This is attra 54 in his commentary He takes it as forming an 
adhikarana hy itself concerned with an entirely different topic, viz. 
the grace of thu Lord. The prima facie view is that it cannot be said 
that the diract vision of the Lord alone, attainable through devotion 1, 
in the cause of salvation, for a text in the Mundaka (Mund. 3.2 3 2) 
shows that the vision of the Lord depends on the grace of the Lord. 


1 Vide G.B. 3.3.40 above. 
2 “Nayamatmé pray acanena labhyah”, etc. 
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The answer is: “On account of what follows (1e. the immediately 
following text 1), the bemg of that kind of the word (is established), 
(there 1s) the mention (of grace 1n the passage), on the obher hand, 
on account of preponderance (ie. because the grace of the Lord is 
the most predominating factor in attaining salvation)”. That is, 
the Mundaka-text does imply that devotion is the cause of a direct 
vision of the Lord, and the latter a cause of omanorpation, for the 
grace or choice by the Lord 1s not arbitrary, but is determined by tho 
devotion of men 2 


Adhikarana 21: The seotion entitled “Exist- 
ence in the body". (Sütras 61.52) 


PRIMA FACIE VIEW (Sütra 51) 
SOTRA 51 


“GOME (HOLD THAT THH INDIVIDUAL SOUL IS TO BE MEDITATED 
ON IN ITS STATE OF BONDAGE), ON ACOOUNT OF THE EXISTENCE 
(OF SUCH A SOUL) IN THE BODY." 


Vedanta -parijata-saurabha 


At the time of meditation, the individual soul iu to be meditated 
on in its state of bondage, on account of the existence of such a soul 
alone “in the body "—so “somo” (think). 


Vedanta-kaustubha 


Immediately above, an investigation has been undertaken into 
the fires piled up by the mind and so on as forming subsidiary parts 
of a sacrifice consisting in meditation. Now, tho question is being 
considered, viz. in what form is the individual soul too, entitled to 
its fruit, to be sought for at the time of meditation ? 

The doubt is as to whether at the time of meditation, the individual 
soul is to be conceived of simply 1n its state of bondage,—i.e. in the 
form of a knower, a doer, an enjoyer and the rest,—or in its state of 
a re a a 

1 “Nayamitma vala-hinene labhyah”, etc. 

2 ŒB. 3.3.54, pp. 214 F., Chap. 3. 
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salvation, ie. in its real nature, characterized by the manifested 
attributes of freedom from sins and the rest. With regard toit “some” 
think that 1t is Lo be conceived of in its state of bondage alone, i e. 
1n the form of à knower und the rest Why? On account of the non- 
extioneo "in the body”, at that time, “of the soul” in its state of 
salvation, ie. in ity real nature as characterized by freedom from sins 
and so on, Or else, (an alternative explanation:) on account of the 
existence of such a soul alone, 1.6, of the soul 1n 1ts state of bondage. 1 


COMPARISON 
Samkara and Bhaskara 


This 18 sūtra 33 in the commentary ot Samkara and 52 in that of 
Bhaskara. They take this adhikarana to be concerned with a different 
problem, viz the relation between the soul and the body. This sütra 
sets forth the opponent’s view, viz. the view of the Carvakas, that the 
soul is nothing but the body, since consciousness is found only when 
the body is present, and not found when it is absent. Hence, the 
sitra: “Some (maintain the non-difference) of the soul (from the 
body), on account of the existence (of consciousness) if there be 
the body ”.2 

Baladeva 


This is sütra 55 in his commentary. He takes it as forming an 
adhikarana by itself, concerned with an entirely different topic, viz. 
the worship of the Lord in the different parts of the body. Hence 
the sütra: "Some (recommend the worship) of the soul (viz the 
Lord) in the body, on account of the existence (of the Lord there)”. 
That is, the Lord is to be worshipped in the different parts of the body, 
such as, the stomach, the heart, the top of the head and so on, since 
He exists in these places also and gives salvation to the devoteo.8 


1 Note that while Numbarka reads only "bh&vát", Srinivasa rends both 
“abhivat” and "bh&b&t", 
2 $,B. 3.3.53, pp. 838-840; Bh. B. 3.3.52 (written as 3.3.53), pp. 195-196. 
? G.B. 3.3.55, pp. 218-219, Chap. 3. 
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CORRECT CONCLUSION (Rütra 52) 
SÜTRA 52 


"Bur (THE INDIVIDUAL SOUL IS TO BD MEDITATED ON IN TTN 
STATE OF RELEASE) DIFFERENT (FROM TES STAER OF BONDAGX, 
AND) NOT (IN ITS STATE OF BONDAGE), BECAUSE OF RUCOMING OF 
THAP NATURE, AS IN THE CASE OF REALIZATION, '' 


Vedanta-pirijata-saurabha 


1At the time of meditation, the individual soul is to he concerved 
of in 1ts freed state, different from its state of bondage,—since during 
release, it is to become of that very form, just as one attains the 
Highest Self in accordance with meditation. 


Vedanta-kaustubha 


With regard to it, we reply: 

The word “but” implies emphasis. The individual soul is not 
to be conceived of simply in its state of bondage, ie. simply in its 
form of a knower, a doer and so on. On the contrary, it 1s the real 
nature of the soul, in 1ts state of release, possessed of the manifested 
attributes of freedom from sins and so on, and possessed of the attri- 
butes of being a knower and so on, which is “different” from its 
nature in its state of bondage, that is to be conceived of at the time 
Of meditation, Why? “Because of becoming of that nature,” 
i.e. because during tho state of release, the soul becomes “of that 
nature”, ie. of the nature of its real form, conceived, in accordance 
with Scripture, at tho time of meditution,? “As in the case of realiza- 
tion". That is, just as there is the realization of Brahman in accord- 
ance with meditation, so is the case here, as declared by the soriptural 
texts: “As the purpose of man is in this world, so will he be on depart- 
ing" (Chand. 3.14.1). ‘“Howsoever he meditates on him, such alone 
he becomes" (Sat. Br, 10.5.2, 203). Hence it is established that during 


1 The C.S.8. ed. adds “Tan na"— “that 1s not so”, p. 08, 
2 I.e. the form which 18 meditated on dunng bondage is the furm which j4 
attamed later on during salvation. 


3 P, 725, line 13. Cf. a very similar passage in Mudg. 3, p. 384, lines 8-8. 
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the stale of realization, the individual soul is to be conceived of in 
iis state of release 


Hero ends the section entitled * Existence in the body” (21). 


COMPARISON 
Samkara and Bhāskara 


This i» sütra 34 in the commentary of Samkaza, sūtra 63 in that 
of Bhaskara Here they auswer the Cürvüka view that the soul is 
identical with the body ‘They interpret the sütra in tho same way, 
only Samkara reads. “tad-bhavabhavitvat”, instead of “tad-bhava- 
bhüvitvüt'. Thus, according to him, the siitra means: “(The soul 
is) different (from the body), not (identical) because tho existence 
(of consciousness) does not depend on the existence of that (viz. the 
body), as in the case of perception". That is, consciousness 18 not a 
quality of the body, since even where the body is present, there may 
be no consciousness, e.g. in the case of a dead body. Hence just as 
perception 1s other than the object perceived, so consciousness is 
other than the conscious body.! 

According to Bhaskara, the sūtra means: “(The soul is) different 
(from the body) not (identical) because the existence of (the qualities 
of the body) depend on the existence of that (viz. the body), as in 
the case of perception”. That is, consciousness cannot be an attribute 
of the body, since an attribute of the body exists when the body 
exists, But consciousness does not exist always whon the body 
does, e.g. ina dead body.? Hence the two explanations aro identical 
in spite of the difference of reading — Bháüskara's reading is prefer- 
able, 

Rümàünuja 


Interpretation samo, only the phrase "upalabdhivat" interpreted 
differently, viz. just as the realization of Brahman, enjoined in Serip- 
ture, means the realization of His real form, so exactly, self-realization 
too means the realization of the real form of the solf.3 
Sa ree ey ee DN UN ME D 

1 6.8, 3.3.54, p. 840. 

* Bh. B. 3.3.53 (written as 3 3.34), p. 190. 

è Bri. B. 3.8.02, p. 337, vol, 2. 
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Baladeva 


This is sūtra 56 m his commentary He begins a new adhikarana 
here (three sütras), concerned with an absolutely different topic, viz 
different kinds of realizations in accordance with the different kinds 
of devotion. Hence tho sūtra: “(During rolease, there is) no (percep- 
tion of tho Lord as possessed of the attributes) other (than those 
with which He was meditated upon in this life), on account of the 
existence (of the Lord) as having that nature (ie. attributes) (during 
release), as 1n the case of knowledge". That is, whon a man, conceiv- 
ing a thing in a particular form, med:tates on it as such, he obtams 
that thing in that particular form. Sinnlarly, the devotees who 
meditates on the Lord as the Sweet, realizes Him as such during 
release; and who medztates on Him as the Majestic, realizes Him as 
such.+ 


Adhikarana 22: The section entitled “Connected 
with the subsidiary parts". (Sütras 53-54) 


SÜTRA 53 


“But (THE MEDITATIONS) CONNECTED WITH THE SUBSIDIARY 
PARTS, (ARE) NOT (RESTRICTED) TO (PARTICULAR) BRANCHES, FOR 
(THEY BELONG) TO BAOH VEDA.” 


Vedànta-pürijüta-saurabha 


The meditations connected with the subsidiary parts of (suorifices) 
like the udgitha, enjoined in the passage: “Let one meditate on this 
syllable ‘Om’ as the udgithu" (Chand, 1.1.12) and so on, do not rest 
upon (their own) branches 3, but are connected with “cach Veda”, 
ie. with all the branches 4, on account of the non-specification of the 
acriptural text about the udgitha. 


1 G.B. 3.3.56, p. 221, Cheap. 3. 

2 S, R, Bh. 

3 0.8.8. ed. reads “Sva-dakhisu”’, p. 68. 
4 (8.8. ed. reads “Kutah”. Qp cii. 
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Vedanta-kaustubha 


It has been pointed out above that at the tame of meditation, the 
particular form (which the mdividual soul has) at that time should 
be disregarded, and (its) special form, as characterized by the mani- 
festod (attributes) of freedom from sms and so on, is to be conceived. 
of, Similatly, hore too, since a particular form can accomplish the 
end, the meditations may rest upon the particular forms of the ud- 
githa nnd Lhe rest, Le. be based on them, in whatever special forms 
these udgitha and iho rest ave mentioned in whatever particular 
branches with whatever special aeconis,—this doubt (the author) 
cuspels now by stating his own view, 

The doubt is as to whether the meditations, founded on the sub- 
sidiary parts ot sacrificial acts like the udgitha and the rest, such as: 
“Let one moditate on this syllable ‘Om’ as the udgitha” (Chand, 
i.L.1), "Let one meditate on the five-fold siman in the worlds’. 
(Chand, 2.1.1), “ ‘Hymn, hymn’, poople say. The hymn 1s, forsooth, 
the earth" (Ait. Ar. 2.1.2 1), “This world, verily, is the piled up fire” 
(Sat. Br. 10 5.4, 12) and so on, enjoined in all the branches of all the 
Vedas, are based on those particular forms of the udgitha and the 
rest in which they are read in those particular branches in those special 
accents, or are connected with the udgitha and the rest contained. in 
all the branches. Here the prima facie view is that on account of 
proximity, they are based on those particular forms of the udgitha 
and the rest in which these udgitha and the rest are read in those 
particular branches in those special accents, but are not connected 
with the udgitha and the rest presented. m a different branch. 

With regard to this, (the author) statos the correct conclusion: 
“Connected with the subsidiary parts". The word "but" is meant 
for rejecting the prima facie view. Thoso meditations, “connected 
with the subsidiary parts”, i.e. founded on the subordinate members 
of sacrifices, do not rest on the udgitha and the rest belonging to their 
own branches, but are connected with “each Veda", ie. with the 
udgithas and the rest represented in all the branches. The word “for” 
implies the reason, i.e. because in spite of the difference of the forms 
of the udgitha and the rest resulting from the difference of accents 
and so on, the scriptural text about the udgitha, viz “Let one meditate 


LP. 301. 2 P. 798, line 17. 
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on the udgitha’’ (Chand. 1.1.1) and so on, lays down no specification, 
and thereby proximity 18 set aside 


COMPARISON 
Baladeva 


This is sūtra 57 in his commentary. Here he ilustrates the 
doctrine that the Lord 15 realized differently by different dovutees in 
accordance with the kind of dovulion with which they worship Him 
Hence the sütra: “But (the priests) are restricted Lo (particular) parts 
(of the sacrifice), (but are not appointed) to (all the) branches (of 1t), 
because (the parts are regulated) according to oach Veda ". That is, 
when a man js about to perform a sacrifice, he chooses several priest», 
all of whom are able to pertorm all the parts of it, and appomts them 
to certain offices And, the priests, so appointed by their master, 
must perform only the portions allotted to them, and not the others, 
and receive the fee accordingly. Similarly, 1t is the will of the Lord 
which determines which particular path of devotion a soul should 
follow, 1e. whether they should meditate on Him as the Sweet, or as 
the Majestic,—and realize Him accordingly? 


SUTRA 54 


“OR, AS IN THE CASE OF THD SAORED FORMULAE AND THE LIKE, 
(THERE IS) NO CONTRADIOTION.” 


Vedanta-parijata-saurabha 


" As in the case of the sacred formula” like: “Thou art a cock” 
(M. Sam. 1.1.6 2), or as in the case of preliminary offerings, there is 
“no contradiction” in applying meditations mentioned in one place 
to other places. 
Vedanta~kaustubha 


Thero is “no contradiction” in connecting meditations, set 
forth in one place, with the udgitha and the rest, set forth else- 
where, “as in the case of the sacred formule and the like." The 


G.B. 3,3,57, pp. 221-222, Chap 3. ? P. 6, line 14. Š, Bh. 
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word "or" means ‘and,’ ie, and just as the sacred formula which 


accompanies the taking of the stone for grinding the rice, viz. “Thou 
art a cock” (M. Sum. 1 1.6), mentioned in one place, is applicable im 
other places us well, s0 is the case here By the words “and tho like", 
| i$ meant that just as the preliminary offerings, mentioned m one 
place, are applicable in other places also (so 18 the case here). 
Teneo, it is established that the meditations founded on the sub- 
ordinate members (of saenficos) like the udgitha and the rest, mentioned 
in one place, are connected with tho udgitha and the rest, mentioned 
elsewhere. 


Here ends the section entitled “Connected with the 
subsidiary parts" (22). 


COMPARISON 
Baladeva 


This is sūtra 58 in his commentary. Here he concludes the topic, 
viz. the different modes of worshippmg the Lord, by giving a second 
illustration, thus: “Or, as in the ease of the sacred formule and the 
rest, (there is) no contradiction”, that is, just as some formule are 
employed in many ceremonies,—some in two, some in one only,— 
80 some men worship the Lord in several ways, ie. with mixed 
sentiments or devotion, some only in one.t 


Adhikarana 23: The section entitled “The 
superiority of the plentitude". (Sütra 55) 
SÜTRA 55 
“(THERE 19) SUPERIORITY Of THE PLENTITUDE, AS IN THE CASH 
OF A SACRIFIOE, FOR THUS (SORIPTURE) SHOWS." 
Vedünta-párijata-saurabha 


With regard to the Vaidvanara-vidy&2, the meditation on the 
aggregate is commended, just as there is a single performance of the 


1 ŒB. 3.3.58, pp. 222-228, Chap. 8. 
2 Sea under Br. Sü, 3.3.31. 
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Paurna-masa sacrifice and the rest together with the subsidiary parts. 
Thus, the scriptural text: “Your head would have fallen off if you 
had not come to me" (Chand. 5.12.2 1), designating the fault involved 
in the meditation on each limb, shows the excellence of the meditation 
on the aggregate. : 

Vedanta-kaustubha 


It has been pointed out above that in accordance with scriptural 
statements, meditations mentioned im one place are applicablo to 
other places, "Why should we not, then, meditate on the party in the 
Vaiévanara-vidyi, in accordance with scriptural statement ?^—To this 
objection (the author) replies. 

In the Vai$vànara-vidyà, from the questions and answers of 
the sıx sages, viz. Pr&oinaáüla and the rest and king Kekaya, we 
learn of a meditation on the Vaiévanara (or the Universal Soul) 1n its 
separate aspect, viz. the heavenly world, the sun, the wind, the other, 
the earth,—as well as in its aggregative aspect. Here the doubt is, 
viz. whether one should meditate on the separate parts or on the 
aggregate. On the suggestion that m accordance with the scriptural 
texts laying down an injunction regarding the meditation on the 
separate parts, one should meditate on the separate parts,— 

We reply: There is “superiority”, ie. excellence, “of the plenti- 
tude,” ie. of the meditation on the aggregate alone, and not of the 
meditations on the separate parts,—since the object to be meditated 
on being Vaigvanara alone, having (different) limbs hke the heaven 
as its head and so on, the beginning and the end form a connected 
whole. “As in the case of a sacrifice.” That is, just as tho single 
performance of sacrifices like Paurna-masa and the rest in their 
entirety is intended to be designated, but not of the separate parts 
hke the preliminary offerings ahd the rest, so is the case hero also, 
“For,” the scriptural text, designating the fault involved in the medita- 
tion on the separate parts, viz.: 4s¢Your head would have fallen off had 
you not come to me”? (Chand. 5.12.2), ‘You would have become 
blind had you not come to me”? (Chand. 5.13.2) and so on, “shows” 
“thus”, ie. that the meditation on the aggregate alone is to be 
undertaken and not meditation on the separate parts. 

Ib is not to be said also that (on the above view) the texts 
enjoining meditating on the separate parts will become meaningless, 


1 S, R, Bh, Sk. 
15 


(sd. 3. 3. 55. 
700 VEDANTA-KAUSTUBHA ADH, 23.] 


viz. those beginning with the question of the king: “‘Auhamanyava, 
whom do you worship as the soul?’ ‘The heaven alone, O reverend 
king.’ He said: ‘The brightly shining one whom you worship as the 
soul is verily the universal soul’” (Chand 5.12.11) and so on,—since 
ag it is the meditation on the aggregate which is to be enjoined through 
the explanatory reiterations of the meditations on the separate parts, 
those texts are concerned with explanatory reiterations only. More- 
over, having rejected the meditation on the separate parts, Scripture 
mentions the result of the meditation on the aggregate only thus: 
“He eats food in all the worlds, in all beings, in all selves” (Chand. 
5 18.1). Hence, it is established that the meditation on the aggregate 
alone 1s to be undertaken 


Here ends the section entitled “The superiority of the 
plentitude” (23) 


COMPARISON 
Baladeva 


This is sütra 59 in his commentary He takes it as forming an 
adhikarana by itself, concerned with an altogether different topic, 
viz, the meditation on the Lord as possessed of the attribute of plurality 
or manifoldness. Hence the sütra: “On account of the pre-eminence 
of (the attribute of) muchness, (the Lord is to be meditated on as 
possessed of this attribute), as in the case of a sacrifice, for thus 
(Soripture, Le. Chünd. 7.2.3, 1) shows". That is, just as a sacrifice 
is a sacrifice even when the sacrificer first begins 16, and remains a 
sacrifice oven when he has finished it, and just as this conception of the 
sacrifice is the most essential element involved in all sacrifices, so the 
manifoldness of the Lord, i.e. His appearing in many forms, is the most 
essential of all His attributes, and therefore must be included in all 
meditations on Him? 


— 


* Quotation given in the text is all wrong. 
* GB. 3.8.59, pp. 224-225, Chap. 3. 


153 
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Adhikarana 24: The section entitled “Differ. 
ence of words". (Sütra 66) 


SÜTRA 56 


“(THE VIDYAS ARE) DIVERSE, ON ACCOUNT OF THE DIFFERENUD 
OF WORDS AND SO ON." 


Vedanta-parijata-saurabha 


There is diversity among the Sàndilya-vidy& and the rest. Why t 
“On account of the difference of words and so on” regarding (hem. 


Vedánta-kaustubha 


Now, by showing! that in spite of Brahman, the object to be 
meditated on, being one and the same, there are diverse meditations 
as there are different texts about them and so on, (the author) is after 
that removing the following doubt: It has been pointed out imme- 

*^ diately above that in spite of there being injunctive texts regarding 
the meditations on the separate parts, the meditation on the Whole is 
the best of all, as the object meditated on is everywhere the same. 
Similarly, ın spite of there being injunctive texts regarding different 
kinds of meditations on Brahman, such as the Sündilya-vidy& and 
the rest, all these meditations must be one and the same, a8 the object 
meditated on is everywhere the same (viz. Brahman). 

The doubt is as to whether all the meditations on Brahman 
which result in final emancipation, consisting in the attainment of 
Brahman, viz. the Sindilya-vidyi%, the Bhüma-vidy& 8, the Sad- 
vidya 4, the Dahara-vidy& 5, the Upakosala-vidy& 5, the Vai$vànara- 
vidy&", the Anandamaya-vidy&$, the Akyara-vidyi9, and so on, 


1 Here the $atr-suffix implies reason. * Vide Br. Bū. 3.3 21. 

3 Bhiima-vidya or the doctrine of the Plenty taught by Sanstkuradrs 
to Narada. Vide Ch&nd. 713. Vide also V.K. 1.3.8. 

4 Vide Br. Så. 3.3.35. 5 Vide Br. SG. 3.3.31. 

8 Op, oit. ? Op. tit. 

8 Ánandamaya-vidy& or the doctrine of the Self consisting of bls. Vide 
Tait. 2. 

? Akeara-vidy& or the doctrine of the Imperishable taught to G&rgt by 
Yüjfiavalkya. Vide Brh. 3.8. Vide also V.K. 3.3.33. 
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a4 Well as the Prana-vilyi! and the rest which have a special 
object and a special result, are to be undertaken collectively or 
separately. The prima facie view is that though there are junctions 
with regard to cach of the meditations, yet as the object to be 
meditated on is everywhere the same, they are to be undertaken 
collectively, 

With egard to it, we reply: "Diverse". The meditations are 
diverse. Why? “On account of the difference of words and so on," 
iv. as there are different texts about them like: ‘Knows’, ‘Let one 
meditate’, ‘Let one form a resolution’ (Chánd. 3.14.1), “But let one 
desire to enquire into the Plenty" (Chand. 7.2.3, 1), “Let one meditate 
on Truth” (Brh 4.1 4Jandsoon. The sense is this. Though the object 
to he meditated on 1s the same, yet these meditations are not exactly 
identical, smco the object to be meditated on has different forms, 
as (variously) qualified by the special attributes mentioned 1n the texts 
designating those special meditations. By the words "and so on” 
other grounds, besides texts, for taking sacrificial acts as different, 
as demonstrated in the section concerned with that topic?, viz. 
repetition, number, name, attribute and context, are to be understood. 
These establish that the meditations are different here too. 


Here ends the section entitled “Difference of words” (24). 


COMPARISON 
Baladeva 


Ths is sütra 60 m his commentary. He too takes it to be forming 
an adhikarana by itself, but interprets it in a sectarian manner thus: 
“(The meditations on the different forms of the Lord are) different, 
on account of the difference of words and so on. That 18, the medita- 
tion on Krsna, e.g, is different from the meditation on Nrsimha, 
because the two words ‘Krsna’ and ‘Nysimha’ are different, their 
forms are different and their mantras too are different.3 


1 Prága-vidy& or the doctmne of the primacy of the vital.breath, Vide 
Brh. 6.1; Praéna 2; Kaus. 3. Vide also V.K, 8.3.10. 
3 Vide Pi, Mi. Si. 2.2.1 ff. 3 G,B. 3.3.60, p. 225, Ohap. 3. 


[86.3 3.57 
ADH. 25.] VEDANTA-KAUSTUBHA 703 


Adhikarana 25: The section entitled "Option", 
(Sütras 57-58) 


SÜTRA 57 


"(THERE Ib) OPTION, ON ACCOUNT OF THE NON-DISTINCTIUN OF 
THE RESULT." 


Vedanta-parijata-saurabha 


Tt has been shown that the various meditations (on Brahman) are 
not identical but different from one another. There is “option” of 
performance with regard to them, “on account of the non-distinction 
of result "'. 


Vedanta-kaustubha 


Tt has been stated above that the meditations are ‘diverse’, 
Now, the mode of performing them, having the attamment of Brahman 
as their result, is being considered, 

The doubt is as to whether these Sandilya-vidya, Bhüma-vidy&, 
Sad-vidyà and the rest, which result in the attainment of Brahman, 
are to be undertaken collectively or optionally. On the suggestion 
that like the Agni-hotra, Dasa-pürna-mása and the rest, they are to 
be undertaken collectively.— 

(The author) says: “Option”, i.e. any one alone 1s to be under- 
taken. Why? “On account of the non-distinction of the result,” 
i.e. because all the meditations on Brahman lead, without distinction, 
to the attainment of His nature. That is to say, as our purpose is 
served through one alone, it is not necessary for us to perform all the 
rest. Compare the scriptural and Smrti texts like. “The knower of 
Brahman attains the highest" (Tait. 2.1), *" My devotees go to me 
even" ^ (Gità 7.23) and so on. 


COMPARISON 
Baladeva 


This is sütra 61 in his commentary. He takes it as forming an 
adhikarana by itself, concerned with showing that the meditations 
on the different forms of the Lord, such as Krsna, Rima and so on, 


[st. 3. 3. 58, 
104 VEDÀANTA-PÁRIJÁTA-SAURABHA ADH. 25.] 


are optional, since any one of them leads to release. Hence, the 
devotee should choose one form and stick to it.1 


SUTRA 58 


“RUT (THE MEDITATIONS BRINGING ABOUT) OBJECTS OF DESIREN 
MAY BE COMBINED TOGETHER OR NOT aT WILL, ON ACCOUNT oF 
THE ABSENCE Ul THE FORMER REASON.” 


Vedanta-parijata-saurabha 


There 18 no restriction with regard to the performance of (medita- 
tions) having iesults other than the attainment of Brahman, “on 
account of the absence of the former reason", which involves such a 
restriction, 

Vedànta-kaustubha 


This aphorism supplies a counter-instance with a view to confirm. 
ing the stated view. 

“But the (meditations leading to) objects of desire," ie. the 
symbole meditations having results other than the attainment of 
Brahman, set forth in the texts: '" Venly, he who meditates on Name 
as Brahman comes to have freedom of movement as far as Name goes” 
(Chand, 7.1.5), “He who knows this wind thus as the child of the quar- 
ters, mourns not for a son” (Chand. 3.15.2) and so on, “may be com- 
bined together or not at will”, like the sacrificial acts which bring about 
heaven and the rest as results. Why? “Onaccount of the absence of 
the former reason,” i.e. on account of their not having the same result, 
Hence it is established that just as (the meditations) which have 
results other than the attainment of Brahman are to be undertaken 
at one’s will, without any restriction, by those who aim at those 
resulte, s0, contrarily to them, (the meditations) which have the 
attainment of Brahman as their result are to be undertaken optionally 


by one who desires for salvation, as all these meditations produce 
the very same result. 


Here ends the section entitled “Option” (25). 


1 G.B. 3.3.61, p. 226, Chap. 3. 
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COMPARISON 
Baladeva 


This is sütra 61 in his commentary. He takes it as forming an 
adhikarana by itself. Interpretation like Nimbarka’s. 


Adhikarana 26: The section entitled “Of the 
same nature as the bases"! (Sütras 569-64) 


PRIMA FACIE VIEW (Sütras 50-62) 


SÜTRA 59 


"(THE MEDITATIONS BASED) ON THE SUBSIDIARY PARTS (OF 
SAORIFIOES) ARE OF THE SAME NATURE AS THEIR BASES," 


Vedanta-parijata-saurabha 


(The author) raises an objection, viz. On account of numerous 
indicatory marks, there is a regular inelusion in sacrifices of the 
meditations based on their subsidiary parts like the udgitha and the, 
rest. 

The meditations based on the udgitha and the rest are of the 
nature of subsidiary parts hke the udgitha. 


Vedünta-kaustubha 


lt has been pointed out that the meditations aiming at objects 
of desire are to be practised at will Now, although it has been 
pointed out under the aphorism: “Non-restriction with regard to 
the specification of that” (Br. Si, 3.3.41) that those meditations also 
which are based on the subsidiary parts of sacrifices may be included 
in those sacrifices at will,—yet with a view to confirming 1t strongly, 
(the author) raises an objection, viz. that as these (meditations on the 
subsidiary parts of sacrifices) subserve those sacrifices, ag the subsidiary 
parts themselves do, they are to be included in sacrifices regularly, 

On the doubt, viz. whether the meditations which are based on 
the subsidiary parts of sacrificial acts, such as the udgitha and the 


1 Vide Br. Si, 3.3.41, where the topic has already heen treated. 
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rest, as set forth in the passages. “Let one meditate on the syllable 
‘Om’ as the udgitha" (Chànd. 1.11) and so on, are to be included 
regularly in the sacrificial acts like the subsidiary parts themselves, 
or at will—(the prima facie objector says ) Regularly like the sub- 
sidiary parts themselves So he says: "In the subsidiary parts” 
and soon. That is, with regard to the sactificial acts, the meditations 
based on the subsidimy parts of sacrificial acts are “of the same 
nature as their bases", The means, just as the subsidiary parts of 
sacrificial acts, like the udgitha and the rest, are subsidiaty parts, 
30 are the meditations based on thom. 


COMPARISON 
Baladeva 


This 1s sütra 63 in his commentary. He too begins an adhikarana 
here (continuing up to the end of the chapter), but concerned with an 
altogether different topic, viz. the meditation on the various limbs 
of the Lord. Hence the sūtra: “In the limbs (of the Lord), (the 
qualities or gestures), appropriate to them (are to be meditated on)”. 
That is, one should meditate on the eyes of the Lord benevolent, the 
face as smiling and so on”.1 


PRIMA FACIE VIEW (continued) 
SUTRA 60 


“AND ON ACOOUNT OF TEACHING. ” 


Vedanta-parijata-saurabha 


And on account of the teaching, viz. “Let one meditate on the 
udgitha” (Chand. 1.1.12), there is a regular inclusion. 


Vedànta-kaustubha 


And as the passage teaches that these meditations are based on 
the udgitha : “Let one meditate on the udgitha”’ (Chand. 1.1.1), there 
is a regular inclusion of the meditation in sacrificial works. 


1 G.B. 3.3.83, p. 230, Chap. 3. ? R, Sk 
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COMPARISON 
Baladeva 


This is sūtra 64 in his commentary. He reads “Stars Ca" 
instead of “Sistes Ca" He continues here the topic of the meditation 
on the limbs of the Lord. Hence the sütra: “And (such a meditation 
is performed) by those who are taught" 1 


PRIMA FACIE VIEW (continued) 
SÜTRA 61 


“AND ON ACCOUNT OF COMBINATION " 


Vedànta-pàrijata-saurabha 


And on account of the performance together of the pranava 
and the udgitha, in accordance with the text. ‘From the seat of the 
Hotr? simply, he sets right the wrong utterances of the udgitha” 
(Chand, 1.5.5 3). 


Vedanta-kaustubha 


“And on account of the combination, " i.e. performance togethe:, 
of the pranava, mentioned in the Rg-veda, and udgitha, mentioned 
in the Sima-veda, in accordance with the text: “From the seat of 
the Hotr simply, he sots right the wrong utterances of the udgitha” 
(Chand. 1.5.5), itis known that there is a regular inclusion of meditation 
in sacrificial acts. Owing to the potency of the combination of the 
pranava and the udgitha, the priest who chants the udgitha sets 
right the ‘bad udgitha’, ie. that udgitha which, though chanted by 
himself, has been chanted wrongly owing to the lack of his proper 
knowledge of accents and so on, ‘from the sent of the Hotr’, ie. by 
means of the work of the Hotr, viz. the aet of reoiting,—this is the 
meaning of the scriptural text. 


1 Q.B. 3.3.64, p. 230, Chap. 3. 
2 One of the four kinds of offiaiating priests who recites the Rgveda, 
2 É, R, Bh, Šk. 
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COMPARISON 
Baladeva 


This 13 sitta 65 in hus commentary. It may be objected that 
a Chandogya text (Chand. 1.6.7) mentions only the lotus-hke eyes of 
the Lord, but not His other limbs. Hence this text must be defective. 
The answer is: "(There is) no (discrepancy in this text) on account 
of comprohensrveness", The word “na” (=no) is to be supplied 
from sitra 3.3.07. The sense 1s that the description of the eyes 
only must be supposed to involve the description of other members 
of the body of the Lord, and hence the description is not defective.1 


PRIMA FACIE VIEW (concluded) 
SUTRA 62 


“AND ON ACCOUNT OF THD SORIPTURAL TEXT ABOUT THD COMMON. 
NESS OF ATTRIBUTES." 


Vedanta-parijata-saurabha 


“And on account of the soriptural text about the commonness of 
attribute,” viz. “Thereby this triad... . ? exists” (Chand. 1.1.9 8), 


Vedanta-kaustubha 


And on account of the scriptural mention of the commonness of 
“attribute”, i.e. of the Om-kara, the basis of meditation, in all saori- 
ficial works, thus: “Thereby this triad ..... exists” (Chand. 1.1.9). 
The meaning is that ‘thereby’, i.e. by the Om-k&ra, tho basis of medita- 
tion, ‘the triad exists’, i.e. the works mentioned m the three Vedas 
proceed.4 The sense is that those meditations too which are based on 


1 GB, 3.3.65, p. 231, Chap. 3. 

2 Carrest quotation: “ Tenéyam trayi vidy& vartate”’. 

3 É, R, Sk, ' 

* The text continues: “With ‘Om’ the Adbvaryyu gives orders, with ‘Om’ 
the Hotr recites, with ‘Om’ the Udg&tr sings”. 
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the subsidiary parts are to be regularly included in those sacrifices, 
just like the subsidiary parts themselves. 


COMPARISON 
Baladeva 


This is sūtra 66 in his commentary. He continues here the topic 
of the meditation on the limbs of tho Lord. He takes this to be 
settmg forth a prima facie view Honce the sūtra: "(Every limb of 
the Lord must be meditated on as possessed of the powers or attributes 
of all the rest), on account of a scriptural text about the commonness 
of attributes,” That is, a text in the Bhagavad-gità, viz. "Everywhere 
that has hands and feet" (Git& 13.14), shows that every limb of the 
Lord can discharge the function of every other limb. Hence every 
member must be so meditated on.} 


CORRECT CONCLUSION (Sütras 63-64) 
SÜTRA 63 


“OR NOP, ON ACCOUNT OF SCRIPTURE NOT DECLARING (THEIR) 
ACCOMPANYING (SACRIFIOES).” 


Vedanta-parijata-saurabha 


There is no fixed rule that the meditations on the subsidiary parts 
of sacrifices are to be included always in those sacrifices, just like the 
subsidiary parts themselves, since Seripture does not declare them 
to be subsidiary parts of sacrifices. 


Vedànta-kaustubha 


Now (the author) refutes it. 
The statement that there is a regular inclusion, in sacrificial acts, 
of the meditations based on the subsidiary parts of sacrificial acts, 


1 Q.B. 3.3.60, p. 231, Chap. 3. 
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such as the udgitha, hke those subsidiary parts themselves, is not 
tenable. Why? “On account of Sonpture not declaring (their) 
accompanying ” Thatis, Scripture declares that the subsidiary parts 
of saorifices should always accompany the sacrifices themselves. 
Compare the text: "Having taken the graha 1, having raised the 
eamus 2, he should begin the stotra $ (Tart, Sam. 3.1.2, 4 4). But there 
is no such declaration about the meditations (on the subsidiary parts). 


COMPARISON 


Baladeva 


- 


This 18 sūtra 67 in his commentary Here he refutes the mima 
facie view, mentioned in the previous sütra, thus: “Or not, (re. 
every limb of the Lord is to be meditated on as possessed of 1t8 peculiar 
attributes only), because there is no soriptural text (to the effect that 


it is to be meditated on) as accompanied. by (the attributes of other 
limbs)".5 


CORRECT CONCLUSION (end) 
SÜTRA 64 


“AND ON ACCOUNT OF SORIPTURAL TEXT," 


Vedànta-pürijàta-saurabha 


This is so also because the scriptural text: “Verily, the 
Bréhmans priest who knows (or meditates) thus protects the sacrifice, 
the sacrificer, and all officiating priests” (Chand. 4.7.10 9) shows that 


1 A graba wa vessel used for taking out a portion of fluid from a larger 
vessel, especially a vessel used for taking up the soms-juice 

2 A camara ig a vessel used at sacrifices for dmnking the soma-juice. 

* A hymn of praise. 

4 P. 247, lines 14-15. 

5 G.B. 3.3.07, p. 232, Chap. 8. 

* &, R, Bh, Sk, 
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there 1$ no fixed rule that these meditations are to be regularly 
included (in the sacrifices) 


Here ends the third section of the third quarter of the Vedünta- 
püij&ta-ssurabha, an mterpretation of the Siriraka-mimamsi texts, 
by the reverend Nimbürka. 


Vedànta-kaustubha 


Further, as declared by Scripture xtsolf, there is uideed. no fixed 
rule that the meditations based on the subsidiary parts of sacrifices 
are to be regularly included in those sacrifices ‘The seriptural text: 
“Verily, the Brahmana priest who knows (or meditates) thus protects 
the sacrifice, the sacrificer and all officiating priests" (Chand. 4.7.10), 
designating the protecting of all sacrifices, sacrificers and the rest 
of the knowers by the Brahmana priest, shows that there is no fixed 
rule about the regular inclusion of meditations.1 Hence it 1s established 
that there is no regular inclusion, in sacrificial acts, of the meditations 
based on their subsidiary parts, like the udgitha and the rest, but 
only optional inclusion, like the milking-vessel.? 


Here ends the section entitled ' Of the same nature as the 
bases” (26). 


Here ends the third section of the third quarter of the holy 
Vedinta-kaustubha, à commentary on tho Sairirake-mimamea, com- 
posed by the reverend teacher Srinivasa, dwelling under the lotus-feet 
of the reverend Nimbürka, the founder and teacher of the seob of the 
holy Sanatkumára. 


1 For if meditation were moluded regularly in eil sacrificial acte, then all 
priests would have such a knowledge and mg the text would not have 
specially announced that a Brihmana priest who possesses such & knowledge 
protects others. 

2 See under V.P. 3.3.41. 


[so. 3. 3. 64, 
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COMPARISON 
Baladeva 


This is sūtra 68 in his commentary. “And because it 18 seen.” 
That 13, it is more natural to suppose the eyes to see, the ears to hear 
and so on than to suppose every other member. Hence the conclusion 
is that every member of the body of the Lord 1s to be meditated on as 
(endowed with its own attributes) 1 


Résumé 


The third quarter of the third chapter contains. 
(1) 64 sütras and 26 adhikaranas, according to Nimbarka, 
(2) 66 stitras and 36 adhikaranas, according to Samkara; 
(3) 64 sütras and 26 adhikaranas, according to Rámànuja; 
(4) 65 sütras and 34 adhikaranas, according to Bhiskara; 
(5) 64 sütras and 36 adhikaranas, according to Srikantha; 
(6) 68 sütras and 34 adhikaranas, according to Baladeva. 


Samkara breaks each of the sütras 35 and 46 ın Nimbirka’s 
commentary into two separate sütras. 

Rāmänuja inverts the order of sütras 31 and 32 in Nimbārka’s 
commentary. 

Bhaskara breaks sūtra 46 in Nimbürka's commentary into two 
separate sütras. 

Srikantha inverts the order of sütras 29-30, and 31-32 in 
Nimbirke’s commentary 

Baladeva breaks each of sütras 3, 35, 46 and 48 in Nimbarka’s 
commentary into two separate sütras. 


1 Q.B. 3.3.08, p. 232, Chap. 3. 


THIRD CHAPTER (Adhyáya) 
FOURTH QUARTER (Pada) 


Adhikarana 1: The section entitled “The end 
of mon", (Sütras 1-20) 


SÜTRA 1 


“THE END OF MEN (ARISES) FROM THIS, ON ACCOUNT OF SCRIP. 
TURAL STATEMENT, 30 BADARAYANA THINKS." 


Vedanta-parijata-saurabha 


Brahman can be attained through knowledge 1, “on account of the 
scriptural statement”, viz.: “The knower of Brahman attains the 
highest" (Tait. 2.12) “so” the reverend “Badar&yana” thinks. 


Vedanta-kaustubha 


In the previous quarter, discussions about the non-difference of 
meditations, the consequent combination or non-combination of 
details and so on were undertaken. Now, in this quarter, the problem 
as to whether the end of men arises from knowledge or from uction, 
its subsidiary part, and so on is being discussed. 

On the doubt, viz. whether the end of men results from knowledge 
or from action, a subsidiary part of meditation, first (the author) 
begins with the correct conclusion. The end, i.e. the purpose, of men, 
viz. the attainment of Brahman, arises “from this”, i.e. from know- 
ledge. Why? “On account of scriptural statement,” ie. ou account 
of scriptural statements like: “The knower of the self crosses 
over grief" (Chand, 7.1.3), “Verily, he who knows the Supreme 
Brahman becomes Brahman indeed” (Mund. 3.2.9), “The knower 
of Brahman attains the highest” (Tait. 2.1), "He attains all iho worlds” 


1 That is, knowledge leading to meditation, not knowledge iu the Samkarite 
Bense, 
2 $, R, Bh, Sk. 
( 718 ) 


[su. 3. 4, 2. 
714 VEDANTA-PARIJATA-SAURABHA ADE. 1.] 


(Chand, 8.7.1, 23, 8 12.6) 1, “I know this great person of the colour 
of tho sun, beyond darkness" (Vj.S. 3118; Svet. 3.8), "Knowing 
him thus one becomes immortal on earth, there 14 no other way to 
salvation" (Tait. Ar. 3.122), “Just as tho flowing rivers merge in the 
sea, discarding names and forms, so a knower, freed from name and 
iorn, attains the celestial Person, higher than the high’ (Mund. 
3.38) "When the seer sees the Golden-coloured creator, the Lord, 
the Porson, the source of Brahma, then the knower, having discarded 
merit and doemorit, stainless attains the highest equality" (Mund. 
3.1.3) and so on,—“so” the reverend “Badaréyana” thinks, 


COMPARISON 
Baladeva 


The word " purugürtha"" does not mean only ‘salvation’ according 
to hin, bat ad the four ends of men, viz, rolipious ment, wealth, 
enjoyment and salvation. The prima facie view 16 that meditation 
brings about salvation only and not heaven and the rest. The 
answer is that not only salvation, but all the four end of men arise 
from meditation 3 


PRIMA FACIE VIEW (Sütras 2-7) 
SÜTRA 2 


"ON ACCOUNT OF BEING COMPLEMENTARY, (THE STATEMENTS 
ABOUT THE FRUITS) ARE GLORIFICATION OF THE MAN, JUST AS IN 
OTHER CASES, SOQ dAIMINI (rHINXS)." 


Vedinta-parijaita-saurabha 


As knowledge effects the purification of the agent who 1s a subsi- 
diary part of action, it is but a subsidiary part of action, on 
account of the agent “being complementary” to action, The sorip- 
tural statement about the fruit is “glorification”, just like the serip- 


1 Correct quotation: "Sarv&rpá oa”, vide Chand., p. 440. 
a P. 199. 
3 QB, 3.4.1, 
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tural statement about the fruit, viz the hearing of non-sinful verses, 
with reference to the objects made of the parna-wood.! 


Vedanta-kaustubha 


Having thus bogun with the correct conclusion of the Upaniads, 
now (the author) 15 stating the prima fucie view. 

Knowledge is a subsidiary part of action Why? ‘On account 
of being complementary," 1e. because the self, which to bo known, 
‘stands in a complementary relation to action, in consequence of bemg 
the agent, i.e. because any effort towards acts having heaven and 
the rest as their ends is possible if there be the knowledge of the 
self as different from the body and the rest on the part of the agent 
Hence as knowledge effects the purification of the agent, 1b too is a 
subsidiary element of action®. The scriptural statements about 
the fruit, on the other hand, such as: “The knower of the self crosses 
over grief" (Chànd. 7.13), “The knower of Brahman attains the 
highest" (Tait 21) and so on, may be taken as a “glorification of 
the man”, i.e. mere glorification, “just as in other cages’’, ue. just as 
in the case of objects, purification and ucts, the scriptural statements 
about the fruit are mere glorifications. 

Thus, with regard to objects, there is the passage: “He Nose 
sacrificial ladle is made of the parna-wood does not hear sinful verse” 
(Tait. Sam. 8 5.73); with regard to purification, the passage: “He 
who anoints his eyes wards off the eye of hus enemy”; and with 
regard to acts, the passage: "He who performs the prayáüja and the 
&nuyüja sacrifices makes, forsooth, an armour for this sacrifice" and 


1 The object, viz. the ladle, made of tho parna-wood, is & subsidiary part 
of the sacrifice and hence tho fruit aseribed to it. viz. tho hearing of non-sinful 
verses, subservos the purpose of the sacrifice, 10. glorifies tt. Sumlarly, the 
agont, i.e. tho sacrificer, 14 a subsidiary part of sacrifice, and hence the Fruit 
ascribed to the knowledge of the self of the saerificer xubxorves the suertfice, 
1.6, glorifies 1t, but such à knowledge haa no independent fruit of its own, 

3 That is, the agent, the sacrificer, cannot undertake the performance ot 
vacrifices, leading to heaven and so on, unless he first knows that his soul is 
different from and survives the body, for evidently the body does not go to 
heaven, but the soul only This knowledge of the real nature of the sclf as 
distinct from the body, therefore, qualifies the agent for undertaking the per- 
formance of sacrifices and as auch is a complementary factor of sacrifices. 

3 P. 311, lines 23-24, vol, 1. 

16 
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40 on. It has been said: “The statement about the end attained 
with regard to substance, quality and purification must be glorifica- 
tion, because they subserve the purpose of another" (Pi Mi Sia. 
L3 11). Sois the case here too, — “so” the teacher “Jaimini” thinks, 


PRIMA FACIE VIEW (continued) 
SUTRA 3 


“ON ACCOUNT OF THE OBSERVATION OF CONDUCT." 


Vedanta -parijata-saurabha 


On account of the conduct of Janaka and othors as declared by 
the scriptural text “Verily, Janaka, the king of Videha, performed 
a orifice in which many presents were given” (Brh. 3 1 12) and so on. 


Vedanta-kaustubha 


If it be objected that in accordance with the aphorisms, viz.. 
“Not the other, on account of inappropniateness" (Br. Sā 1.1.17), 
“And on account of the designation of difference" (Br. Sa 1.1 22), 
“And on account of inappropriateness, not the embodied. one” (Br. 
Bü. 1.2.8) and so on; in accordance with the scriptural texts, viz.. 
“The eternal among the eternal, the conscious among the conscious, 
the one among the many, who grants desires" (Katha 5 13; Svet. 
6.13), “There are two unborn ones, the knower and the non-knower, 
the lord and the non-lord” (Švei. 1.9), “The Lord of matter and 
soul, the controller of qualities, the cause of transmigratory existence, 
salvation, continuance and bondage" (Svot. 6.16), “He is the cause, 
the lord of the lord of the sense-organs" (Svet, 6.9), “He who is 
omnisciont and all-knowing” (Mund. 1.1.9; 2.2.7) and so on; and in 
accordance with the Smrti-texts, viz.: ' '* Because T surpass the perish- 
able and am superior to the imperishable also, I am celebrated in 
world and in the Veda as the highest Person” ’ (Gita 15.18) and so on, 
the Highest Self, different in nature from the individual soul, 


ee Á— ah ta ent anne ee 


2 P. 487, vol, I. 


2 $, R, Bh, B 
168 


[s0. 3 4. 4. 
ADR. 1.] VEDANTA-KAUSTUBH 4 717 


has been established as the object to be known. He is not comple- 
mentary to action. Hence the knowledge relating to Him is not a 
subsidiary part of action,— 

(Wo reply:) On the ground of the indicatory marks mentioned 
by the Vedanta-texts themselves, the Vediinta-texts are concerned 
with the real nature of the agent, different hom his body. Those 
indicatory marks are being stated. 

As Junaka and others, possessed of the knowledge of Brahman, 
aro sard to perform Sacrifices, ete , with knowledge, by seriptural and 
Smrli texts like: “Verily, Janaka, the king of Videha, performed a 
sacrifice in which many presents were given" (Brh 31.1), “For by 
work alone Janaka and others attamed to pertection” (Gità 3 20) and 
so on, knowledge is a subsidiary part of action. 


PRIMA FACIE VIEW (contmued) 
SUTRA 4 


“ON ACCOUNT OF THE SCRIPTURAL STATEMENT ABOUT THAT.” 1 


Vedanta-parijata-saurabha 


“On account of the scriptural statement” about the subyerviency 
of knowledge to action, viz.: "What alone one does with knowledge, 
with faith, with the mystic doctrine, that alone becomes more potent” 
(Chand. 1.1.10 2). 


Vedanta-kaustubha 


“Lhat,” 1.6. tho fact that knowledge is a subsidiary part of action, 
is indeed reasonable. Why? “On account of the scriptural state- 
ment", viz.: “ What alone one does with knowledge, with faith and the 
mystic doctrine, that alone becomes more putent” (Chand, 1.1.10). 


1 Noto that while Nunbérke undermtuxls the word "tac ehruteh"" as a 
compound word nnd explains it as “tasya grutoh”, Srinivasa understands it fs 
«Tat áruteh "—two separate words. 

2 8, R, Bh, Sk, B. 


[st. 3. 4. 6. 
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PRIMA FACIE VIEW (continued) 
SUTRA 5 


CON ACCOUNT OF LAYING HOLD OF." 


Ved4nta-parijata-saurabha 


And bocause the association of knowledge and work is declared 
by tho text: " Knowledge and work lay hold of him” (Brh. 4.4.2 1), 


Vedànta-kaustubha 


On account of the scuptural statement about the association of 
knowledge and work too, viz Knowledge and work lay hold of him” 
(Chand. 1.1.10), it is known that knowledge is a subsidiary part of 
work. 


PRIMA FACIE VIEW (continued) 
SUTRA 6 


“ON ACCOUNT OF ENJOINMENT (OF WORK) ON THE PART OF ONE 
HAVING THAT (VIZ. XNOWLEDGE)." 


Vedàanta-parijáta-saurabha 


And “on account of the enjomment” of work? in the passage: 
“ Having studied the Veda in the house of a teacher in accordance with 
rules in (the leisure) time left over from domg work for the teacher, 
having returned to his own home, studying his sacred text in some 
olean spot” (Chand. 8.15.1 3). 


Vedanta-kaustubha 


"On account of the enjoinment" of work “on the part of one 
having that”, ie. on the part of one possessed of the knowledge of 


1 Qp. cu, 
? The 0.8.8. ed., p. 71, adds “on the part of one possessed of knowledge". 
* S, R, Bh, Bk. 
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all the Vedas, by the scripiural text, viz.: “Having studicd the 
feda in the house of a teacher, according to rules in time left 
over from domg work for the teacher, having returned to his own 
home, studying his sacred text in a clean spot" (Chand. 8.15.1), 
knowledge is a subsidiary part of work 


PRIMA FACIE VIEW (concluded) 
SUTRA 7 


“AND ON ACCOUNT OF RESTRICTION.” 


Vedanta-parijata-saurabha 


“And on account of the restriction,” viz.: “Only doing work here, 
let one desire to live a hundred years", and so on (148 2) 1. 


Vedanta-kaustubha 


“And on account of the restriction," viz : “Only doing work 
here, let one desire to live a hundred years Thus work adheres to 
you, toa man. There is no other way than that” ( Īsā 2), knowledge 
is subservient to work alone. 


CORRECT CONCLUSION (Sütras 8-20) 
SUTRA 8 


“Bur ON AQOOUNT OF THE THACHING OF WHAT IS SUPERIOR, 
SUCH (IS THE VIEW) OF BADARAYANA, ON ACOOUNT OF THAT 
BEING SEEN,” 


Vedünta-parijita-saurabha 


Whth regard to it, we reply: 
“On account of the teaching" of the Lord of all, the controller 
of all, who is "superior to” the individual soul, the agent, as the object 


1 S, R, Bh, Sk, B 


[80.3 4.8 
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to be known,—the view of the reverend "B&dar&yana" is that “the 
end of men arises from this" (Br. Sa. 3 4 1), “On account of that being 
Seen" from the texts: “He is the Lord of all” (Brh. 4 4 22 1), “Entered 
within, the ruler of men” (Tait. Ar 3.111, 22), “The ruler of all, 
the controller of all” (Brh 4.4.22 8), “I ask about that Person taught 
in the Upamsads” (Brh. 3.9,26 4), “The word which all the Vedas 
record" (Kathe 2.15 5) and so on, 


Vedünta-kaustubha 


On this suggestion, (the author) rephes: 

The word “but” is for disposing of the prima facie view The 
view of Jaimini,—that by way of effecting the purification of what 
18 complementary to work, viz, tho agent, knowledge, obtamable from 
the Upanisads, is a subsidiary part of work,—ás not correct. On 
the contrary, “on account of the teaching of what is superior” to the 
individual soul, the agent, possessed of the stated marks, 1e as the 
Highest Person,—the soul of all, free by nature from all faults, 
an abode of a mass of auspicious qualities, possessed of natural, 
mfimte and inauspicious powers, the cause of the world, the Lord of 
matter and soul and the Lord of all,—as taught as the object of 
knowledge, as He alone is established as the object to be known by 
the Vedántas, the end of men arises from knowledge,—“such”’ is 
the view of the reverend *Büdarüyana". Why? “On account of 
that being seen,” 1.e. because texts aro found which establish. "that", 
viz. the Highest Self alone, the object to be known, 1.e. a multitude 
of texts are found establishing Him, such as: “ATL this has that for 
its self” (Chand. 6.8.7, otc.), “Higher than the imperishable, the 
high" (Mund. 2.1.2), "Free from sins, ageless, deathless, griefless, 
without hunger, without thirst, having true desiros, having true 
resolves" (Chünd. 8.7.1, 3), "He who is omniscient, all-knowing” 
(Mund. 1.1.8; 2.2.7), “He consists of infinite auspicious qualities — 
He is possessed of might, power, lordship and supreme knowledge" 
(V.P. 6.6.84 6}, “Supreme is his power, declared to be of various kinds, 
and natural is the operation of his knowledge and might" (Svet. 6.8), 
" He is the cause, the lord of the lord of the sense-organs” (Svet. 6.9), 


rR, 2 P.181. Not quoted by others. 
3 Op, ed. * Op, até 
5 Op. eu. 8 P. 837. 
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“Tho lord of matter and souls" (Svet, 6.16), “The word which all 
the Vedas record” (Katha 2.15), * "I ask that Poison taught in the 
Upanisads"' (Brh. 39.26), ^I am the source of all, everything 
originates from me" (Gita 10.8), * “There is nothing olse higher than 
me, O Dhanafijaya" ' (Gità 7 7), ‘“And by all the Vedas I alone am 
io be known”? (Gta 15 15) and so on 


COMPARISON 
Baladeva 


He interprets the sütra thus 


“But on account of the teaching (of vidyü as) more than (oi 
superior to) (karma)— "'! 


CORRECT CONCLUSION (continued) 
SÜTRA 9 


“BUT THE SCRIPTURAL DECLARATION IS EQUAL.” 


Vedanta-parijata-saurabha 


“The seriplural declaration, "—viz.: '^ For what purpose shall 
we study, for what purpose shall we perform sacrifices" ' * and so 
on,—establishing that knowledge is not a subsidiary part of work, is 
of equal weight. 


Vedünta-kaustubha 


To the objection, viz.: "On account of conduct being seen" 
(Br. Si. 3.4.3), knowledge is a subsidiary part of work,-—we reply: 

“The soriptural declaration” of the non-performanre of works 
by knowors, establishing that knowledge is not a subsidiary part 
of action, is of equal weight, such as: “Knowing this, forsooth, the 
sages descended from Kavaga said: ‘For what purpose shall we study, 
for what purpose shall we perform sacrifices ?'", “Knowing this, 


1 Q.B, 3.4.8, pp. 240-241, Chap. 1. 
2 § R, Bh, Bk, B. 
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indeed, those ancient ones did not perform the Agm-hotra sacrifice” 
(Kaus. 2.51), * Venly, having known that self, the Brahmanas, nsmg 
above the deswes for sons, the desires for wealth,—? live the life of 
mendicants” (Brh 3.5.1) Our view is that the performance of works 
without any desire for resulta, but only with a desire for knowledge, 
is justified, This (the author) will state under the aphorism “And 
reference to all, on account of the scriptural text about sacrifice and 
so on, as in the case of a horse" (Br. Si. 3.4.26). Tt has been stated 
by the Lord too thus: * “By work also, Janaka and others attained 
perfection”? (Gita 3.20), and ''"The knowers should similarly act 
without attachment, desuing the welfare of the world’’’ (Gita 3.25). 
The sense is that 1f we hold that knowledge is a subsidiary part of 
work, then the scriptural text about the non-performance of work will 
come to he contradicted? 


CORRECT CONCLUSION (continued) 
SUTRA 10 


“(THE TEXT QUOTED BY THE- prima facie OBJEOTOR IS) NON- 
UNIVERSAL,” 


Vedänta-pārijāta-saurabha 


The scriptural text, viz.: "What alone one does with knowledge” 
(Chand. 1.1.10 4) is not concerned with all sorts of knowledge. 


Vedanta-kaustubha 


To the objection, viz.: “On aacount of the scriptural statement 
of that” (Br. Sù. 34.4), we reply: 


2 For correct quotation seo Kaug., p. 114. 

* ' Doseg for worlds,’ 

4 Le. if wo hold that knowledge is not a subsidiary part of work, then those 
texte which do enjoin the porformance of works on the part of knowers may very 
woll be explained as enjoming the performance of works 1n à purely disinterested 
spirit with a view to the attainment of knowledge. But if we hold that know- 
ledge is a subsidiary part of work, then those scriptural texts which enjoin the 
non-performance of action cannot be explained in any way. 

* B, B, 8k, Bh, B. 
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The scriptural text: “What alone one does with knowledge” 
(Chand, 1.110), referring to the udgitha alone, is "non-universal", 
i e, is not concerned with all soris of knowledge. 


CORRECT CONCLUSION (continued) 
SUTRA 11 


“THE DIVISION (18) AS IN THE UASH OF A HUNDRED.” 


Vedanta -parijata-saurabha 


In the text: “Knowledge and work lay hold of him” (Brh. 4.4.2 1), 
“the division ” 1s to be known just like the division of a hundred (coins) 
for the sake of a two-fold fruit. 


Vedanta-kaustubha 


To the objection, vz.: “On account of laying hold of" (Br. 
Sü. 3.4.5), we reply: 

In the text: “Knowledge and work lay hold of him” (Brh. 4.4.2), 
a 'division" is to be known, viz. knowledge lays hold of him for 
bringing about 1ts own special result and work for its own special 
result, “as in the case of a hundred". That 18, just as when for the 
accomplishment of two purposes it is said: ‘give him a hundred 
(coins)’, these are divided and fifty ave given for one purpose, fifty 
for the other,—so is the case here. 


CORRECT CONCLUSION (continued) 
SÜTRA 12 


“ON THE PART OF ONE WHO HAS ONLY READ THE VEDA.” 


Vedanta-parijata-saurabha 


In the text: “Having studied the Veda in the house of a preceptor” 
(Chand. 8.15.12), work is enjoined “on the part of one who has only 
read the Veda”. 


1 Op. ed. 28, R, Sk. 


(su. 3. 4. 18, 
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Vedanta-kaustubha 


To the objection, viz “On account of the enjomment on the part 
of one having that” (Br Sù. 3 4.6), we reply: 

In the toxt: “ Having studied the Veda in the house of a pre- 
ceptor” (Chand. 8.15.1), work 1s enjoined “on the part of one who has 
only read? the Veda, but not on the part of one who possesses know- 
ledge, so knowledge cannot ho taken to be a subsidiary part of 
work. Though one who has not studied the Pürva-tantra 1 may, in 
accordance with the injunction about the Vedic study, viz. “Let ono 
study the Veda”, labour with great care to master the Veda, and 
though he may attain a little knowledge, yet since he lacks the know- 
ledge of the real nature of religious duties and. the method of perform- 
ing them, demonstrated in the Pürva-tantra, he, as dependent on 
that tantra, comes to have a reading knowledge only of the Veda, but 
does not know the meaning thereof The meaning of the Veda, on the 
other hand, according to the author of the Pirva-tantza, 1s altainable 
through an investigation into that tantra But, in our view, even one 
who after studying the Veda, has come to know the mystery of reh- 
gious duties and even one who knows everything in a general way, is 
said to have only read the Veda, since he has not investigated into the 
Vedinta, designating Brahman, the primary meaning of all the Vedas 
Work is enjoined in that text on the part of such a one, but not on the 


part of a knower,—such is the view of the reverend author of the 
aphorisms. 


CORRECT CONCLUSION (continued) 
SUTRA 13 


“Nov (80), ON ACCOUNT OF NON-SPEOCIFICATION.” 


Vedanta-parijaita-saurabha 


And also beeause the text about restriction does not necessarily 
refer to the knower. 


————— m ———— ———— — a 


1 Lo. the Pūrva-mimāmes. 
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Vedànta-kaustubha 


To the objection: “On account of restriction” (Br. Sti. 3.4 7), 
we reply 

It cannot be said on the ground of the text: “Only domg work 
here” (14% 2) that knowledge 1s a subsidiary part of work. Why? 
“On account, of non-specifieation,” ie. because the text contains no 
specification, viz.: ‘knowers doing work’ and so on. 


CORRECT CONCLUSION (continued) 
SUTRA 14 


“OR THE PERMISSION (OF WORK) IS FOR THE PURPOSE OF EULOGY.” 


Vedanta-parijata-saurabha 


The allowing of work to one who knows, viz. ‘only doing work 
here" (Īsā 2), is “for the purpose of eulogizing"" knowledge. 


Vedanta-kaustubha 


To the objection, viz Since the text begins with knowledge thus: 
* By the Lord all this 1s to be enveloped. Whatever i» moving in this 
moving world, having that renounced, enjoy. Do not covet the 
wealth of any one" (Id 1), it is ascertained that it is specially concerned 
with the knower,—(the author) says: 

“The permission,” i.e. allowing of, work to a knower is "for the 
purpose of eulogizing" knowledge. Though doing work so long as he 
lives, a knower is not touched by karmas,—thus thore is an oulogy of 
knowledge here, m accordance with the concluding text; “Thus, 
work adheres not to you, to a man, there is no other way than that” 
(164 2), as well as in accordance with the statement by the Lord. 
* "Though ever doing all works, one who has resorted to me, attains 
the eternal and immutable place through my grace"' (GUA 18.56), 
‘He who thus knows me is not bound by works'' (Gitá 4.14) and so 
on. 


fst. 3. 4. 15. 
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CORRECT CONCLUSION (continued) 
SÜTRA 15 


“AND SOME (BRANCHES DESIGNATE THAT KNOWERS GIVE UP 
WORK) ACCORDING TO VOLUNTARY PROOHDURE.'' 


Vedanta-parijata-saurabha 


For this very reason, “some” designate the voluntary giving 
up of the life of a house-holder by the knowers thus: ‘‘‘What shall we 
do with progeny, we whose is this soul, this world ?''* (Brh. 4.4.22 1). 


Vedünta-kaustubha 


“Some,” ie. the members of one branch, record the giving up 


by the knowers of progeny and the rest, involving the performance of 
action, "according to voluntary procedure", ie. voluntarily indeed, 
thus: "Knowing this, forsooth, those ancient ones did not wish for 
progeny”, ‘What shall we do with progeny, we whose is this soul, 
this world?” (Brh. 4.4.22). The sense 18 that such a giving up of 
the life of a house-holder fits m if knowledge be not complementary 
to work, but not if it be so. 


COMPARISON 


Baladeva 


He begins a new adhikarana here (eleven sütras), concerned. with 
the power of vidyü. He substitutes “Vā” in place of "Ca". Hence 
the sütra means: “Or some (hold that a knower of Brahman may act) 
according to (his) liking". That is, such great is the glory of vidya 
that one who has attained vidy& may act just as he likes, or omit to 
act yet he not subject to consequences, good or bad 2, 

18, R, Bh, Šk, 

2 Q.R, 24.15, p. 250, Chap. 3. 
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CORRECT CONCLUSION (continued) 
SÜTRA 16 


“AND (THERE 18) THE DESTRUCTION (OF WORK BY KNOWLEDGE) " 


Vedànta-pürijáta-saurabha 


For this very reason texts declare “the destruction” of work by 
knowledge, thus “And Ius works perish, when he who is high and low 
18 seen” (Mund. 2.2.8 4). 


Vedanta-kaustubha 


“And” texts record ‘the destiuction" of work,—the cause of 
the three kinds of miseries, and consisting in good and bad deeds,— 
by knowledge, thus: “The knot of the heart 1s broken, all doubts are 
cut off and all his works perish, when he who is high and low is seen" 
(Mund. 2.2.8) and so on. There are statements by the Lord too, 
viz. ‘“Him whose works are burnt off by knowledge the wise call a 
knower"' (Gita 4 19), *'"The fire of knowledge reduces all works to 
ashes, O Arjuna | "' (Gita 4.3.7). 


COMPARISON 
Baladeva 


Interpretation same, but he is of the opinion that even prürabdha- 
karmas may be destroyed by vidya. 


1 É, R, Bh, Šk, B. 

2 Q.B. 3.4.17, pp. 251-262, Chap. 3. “Yadyapı servém karmiini 
nirdagdhum vidya yamartha tathig tat-sampradays-prachrirthaeévere: chaivu 
deharambhakam karma na nirdsheti.” 


[sù 3. 4. 17 
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CORRECT CONCLUSION (contmued) 
SUTRA 17 


"AND (KNOWLEDGE ARISES) IN ONE WHO IS CHASTE FOR (SUOH 
A STAUR OP LIFE IS DECLARED) IN SCRIPTURAL TEXT." 


Vedanta-parijata-saurabha 


“And” because knowledge is found to arise in those stages of life 
which mo given to chastity, 1ty independence 1s definitely ascertained. 
These (stages) are found in the scriptural text “There are three 
branches ot religious duty” (Chand 2.23.14). 


Vedanta-kaustubha 


Seripture declares that knowledge of Brahman arises even 1n those 
stages of lifo which are given to chastity, i.e. n which the duties 
of a house-holder are absent; and Scripture does not mention 
works, hke Agm-hotra and the rest in them. This also proves that 
knowledge is something independent. 

To the objection, viz. The text: “As long as he lives*’ contains 
n reference to works like Agni-hotra and the rest. Like these, those 
stapes of life are not mentioned in the Veda,—we reply: “Because 
in scriptural text". Those stages of life are mentioned “in scriptural 
text”, Le in the Veda, in passages like: “There are three branches of 
religious duty” (Chand. 2 23.1), “And those who meditate on faith 
and austerity in the forest” (Chand. 5.10.1), “Wishing for the world 
alone the mendicants wander forth” (Brh 4.4.22). Hence there are 
indeed such stages of life, The scmptural text: “He performs the 
Agni-hotra sacrifice as long as he lives’’, on the other hand, refers to 
those who are attached to wordly life. 


i S, R, Bh, Sk 
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OPPONENT'S VIEW (mütra 18) 
SÜTRA 18 


“(THERE IS ONLY) A RBFERENGE (TO TIIOSE STAGES OF LIE), 
JAIMINI (THINKS SO), ON ACCOUNT OF THERE BEING NO lNJUNC- 
TION, FOR (SCRIPTURE) CONDEMNS (SUON STAGES OU TIPE). " 


Vedanta -pürijáta-saurabha 


Tn the text. “There are three branches of religious duty” (Chand. 
2.23.11), there 1s only a re-mention of those stages of life, in view of 
the fact that there is no injunctive word there Also as the text: 
“He who extinguishes the gods” (Tait. Sam 1.522) contains 4 
condemnation of other stages of life, such stages nre not io be 
adopted,—such 1s the view of “Jaimini”. 


Vedanta-kaustubha 


The statement that such stages of life are mentioned m scriptural 
texts and hence they exist,—is not justifiable, since when the section 
concerned with the mjunction about the worship of the Siman 3 
has been fully expounded, Seripture, changing the subject, makes 
“a reference", i.e. à re-mention simply, in the text: “There are three 
branches of religious duty" (Chünd, 2.23.1), of those stages of lte 
which are celebrated in Smrti, with a view to eulogizing a separate 
meditation. on Brahman as tho pranava, that being the subject of 
discussion; but does not enjoin them. Why? “On account of the 
absence of any mjunetive text." And, scriptural texts like: “He who 
extinguishes the fire is the slayer of the hero among the gods" (Tait, 
Sam. 1.5.2), “After having brought an acceptable gift to the teacher 
do not cut off the line of progeny” (Tait. 1.11), "He who is childless 
does not possess the world” (Ait. Br. 33.1 4) and so on, "condemn" 
other stages of life. Hence the stage of a house-holder is to be adopted 
and not other stages,—so the teacher "Jaimini" thinks. 


- —— 
— —— —— —— 


1 B, R, Dh, Sk. 

2 P. 57, hnos 5-8, vol. 1. S, R, Bh, Sk, 
3 Vide Chand, 2.22. 

4 P. 888, Ánandáérama sans, series cd, 
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COMPARISON 
Samkara and Bhaskara 


‘They read *acodan&" in place of “acodanat’’,t and begin a new 
adhikarana. Interpretation same. 


Srikantha 


He too begins n new adhikarana here. Interpretation same, 


Baladeva 


He too reads "acodanà" and interprets this sūtra differently 
thus: “(There is a favourable) reference (to works in Scripture), 
Jamini (thinks go), (there is) no myunction (with regard to the giving 
up of wotks), because (Scripture) condemns (such a giving up of 
works)”. That is, here the opponent objects to the view that a knower 
may or may not act at wil? by pomting out that even a knower 
cannot give up all works. All that he 18 at liberty to do is to perform 
the obligatory duties at any time he hkes unlike ordinary men who 
must do them at the fixed time only,—but cannot altogether omit 
them.’ 


CORRECT CONCLUSION (continued) 
SOTRA 19 
“(THEY ARE) TO BH ADOPTED, BADARAYANA (THINKS SO), ON 
ACCOUNT OF THE SORIPTURAL MENTION OT EQUALITY.” 
Vedanta-parijata-saurabha 


Since in the text concerned with explanatory re-mention, £ the 
other stage of life is mentioned as equal to the stage of a house- 


1 B.B. 3.4.18, p, 803 ; Bh. D. 3.4.18, p. 204. 
2 Wide G.B. $,4.18, 

3 (B. 3.5.18, pp. 264-255, Chap. 3. 

* Via. Chand, 2.23.1. 
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holder, the former “is to be adopted ",—s0 the reverend “ Büdarüyana" 
thinks. 


Vedànta-kaustubha 


The other stage of life “isso be adopted",—so the reverend 
"Büdaràyana" thinks Why? “On account of the scriptural 
mention of equality,” i.e. because the other stage of life is mentioned 
in Soripture as equal to the stage of a houso-holder. Thus, in the 
text: “There are three branches of knowledge, sacrifice, study and 
charity are the first; austerity alone is the second; a student of sacred 
knowledge dwelling in the house of a preceptor 1s the third” (Chand. 
2.23.1) there is an equal inclusion of all the stages of life. Among 
these, the stage of a house-holder is indicated by the words ‘sacrifico, 
study’ andsoon. Thestage of a rehgnous student is referred to by that 
very word ‘The stages of a hermit in the forest 1 und of an ascetic? 
are referred to by the word ‘austerity’. 

If those who belong to these stages of life devote themselves io 
the duties incumbent thereon desiring for enjoyment, then they come 
to attain a world leading to return, in accordance with the scriptural 
text: “Al these become possessors of meritorious worlds” (Chand. 
2.23.1). But one who knows the truth about the Lord, who is desirous 
of salvation, who 1s favoured by the Lord and who 1s devoted to Him, 
attains His nature. The conchiding text: “One who stands on Brah- 
man attams immortality” (Chand 2.23.1) intimates this, in conformity 
with the statement by the Lord: ‘“ Among thousands of men, scarce 
one strives for perfection; even among the perfected ones who strive, 
scarce one knows me in truth" ' (Gita 7.3), ‘The worlds up to the 
world of Brahma come and go, O Arjuna! But on attaining me, O 
son of Kunti, there 1s no more rebirth” * (Gita 8.16). 


COMPARISON 
Baladeva 


Here he replies to the opponent thus: "(The obligatory duties) 
are to be performed, Büdarüyana (thinks so) on account of the 
soriptural mention of equality”. That is, a knower of Brahman may 
perform the obligatory duties partially just as he likes, but is not 


1 Vana-praathe. 2 Sannydsu, 
17 
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required to perform them exhaustively, like ordinary men. Scripture 
states that such a partial performance by a knower is equal to a full 
performance by ordmary men + 


CORRECT CONCLUSION (end) 
SUTRA 20 


“On, (THERE I5) AN INJUNCTION, AS IN THE CASE OF HOLDING.” 


Vedanta-parijata-saurabha 


There is indeed “an injunetion". Just as with regard to the 
enjoined Agni-hotra, 1b is said in Scripture: “Let him follow holding 
the sacrificial faggot below (the ladle) He holds it above for the 
gods” (Ap. 8.8. 9.11.8-9 2),—m this text 8 the holding above (of the 
faggot) by separating (it) is enjoined, since it is something new (not 
enjoined anywhere)—so is the case here. 


Vedanta-kaustubha 


Having thus pointed out that even if we hold that there is (only) 
a re-mention (of those stages of life and not injunction), still then 
the other stage of life may be proved to exist, (the author now) points 
out that in this text there 1s indeed an injunction with regard to them 
and not a re-mention. 

The word "or" implies emphasis In the stated text there is 
indeed “an injunction” with regard to those stages of life, Appre- 
hending the objection that the text will cease to be a coherent and un- 
broken whole if it be admitted that in one and the same text there is 
an injunction with regard to many stages of life—(the author) says’ 
“As in the cage of holding". Just as with regard to the enjoined 
Agni-hotra it is declared by Scripture: “Let him follow holding the 


1 G.B. 8.4.19, p. 255-256, Chap. 3, 

9 P. 157, vol. 2. The texte read, “ Adastit samidham dharayan dakginena 
epe udsavati” (8). “Upari devebhya dh&rayati iti vijfidyate” (9), 8, E, 
Bh, Bk. 

* Other editions read " vàlcyam" instead of "vükye ". 
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sacrificial faggot below (the ladle). He holds it above for the gods” 
(Ap. 8.8. 9.11.8-9)—here though occurring in the same sentence 
with the holding of the faggot below the ladle, the holding of the 
faggot, by separating it, over the clarified butter placed in a ladle is 
enjomed because of being something new (not enjoined beforo),i— 
so here too. It has been said in the section treating of what is com- 
plimentary (action): ** But (there is) an injunction with regard to the 
holding, on account of being something new” (Pū. Mi. Si, 3.4.3 2). 
Although with regard to this stage of life, there 18 an injunction cele- 
brated in a text of the Jabala, viz "Having completed the life of a 
religious student, let one become a house-holder. Having become a 
house-holder, let one become a dweller in the forest. Having become 
a dweller in the forest, let one wander forth. Or else, let one wander 
forth from the very life of a religious student, or from the house, or 
from the forest. The day one gets indifferent to the world, let him 
wander forth on that very day” (Jábàla 4),—yet ıt is shown by lus 
Holiness that the other stage of life oceurs in other texts as well 
irrespective of that,—this is to be understood bere. The texts, viz. 
“He who extinguishes the fire is the slayer of the hero of the gods" 
(Tait. Sam. 1.5.2). “After having brought an acceptable gift for the 
teacher, let him not cut off the line of progeny” (Tait. T. IT), “One who 
is childless does not possess the world” (Ait. Br. 33.1) and so on, are 
concerned with people hankering after enjoyment. Hence it is 
established that the end of men arises from knowledge, 


Here ends the section entitled “The end of Men " (1). 


COMPARISON 
Baladeva 


He continues here the same topic, viz. whether a knower of Brah- 
man must work or not. Hence the sūtra: “Or (the text designating 


1 Le. the above passage may he conceived as a coherent and unbroken 
whole if we take it to ho referring to one thing only, viz the holding of the faggot 
below. Nevertheless, we conceive rt as enjoining the holding of the faggot above 
too, since this latter 18 not enjomed anywhere else. 

3 The sütra really reads: **Vidhistu apürvatv&t sy&t"', 
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that a knower of Brahman may perform his duties in any way is) an 
injunction, hke the holding (1.0. studying)". That is, the above text 
is an mjunction with reference to the parinigtha devotees, allowing 
them to act according to thoir will, just hke the injunction, viz. that a 
Brühmana is to be initiated in order that he may study the Veda ! 


Adhikarana 2: The section entitlod “A Mere 
Eulogy”. (Sütras 21-22) 


SÜTRA 21 


“IF IT BE ORJEOTED THAT (THE TEXTS ABOUT THE BEST ESSENCE 
AND THE LIKE ARE MERE EULOGY, ON ACCOUNT OF TAKING (THEM 
AS CONNECTED WITH PARTS OF SACRIFIOES,) (THEN WE REPLY ) 
No, ON ACCOUNT OF BEING NEW," 


Vedanta-parijata-saurabha 


If it be objected that texts like: “This is the best cssence 
among the essences" (Chand, 11.3?) and so on, are “mere eulogy” 
of udgitha and the rest, the subsidiary parts of sacrificial acts, since 
the best essence and the rest are taken as related to them,—(we reply.) 
“No”. This being not established before, here thore 18 an junction 
with regard to the udgitha and the rest to be looked upon as the best 
essence. 


Vedanta-kaustubha 


Yt has been established above that since in the text: “There are 
three branches? (Chand. 2.2.3, 1) and so on, the other stage of life is 
mentioned as equal to the stage of a house-holder, the former is to 
be adopted. Similarly, as the groups of texts about the best essence 
are similar to the texts about the sacrificial ladle the sun and so on 
which relate to the subsidiary parts of sacrificial acts, the former too 


are subsidiary parte of such &ots,—apprehending this objection, (the 
author) is now disposing of it. 


i G,B. 3.4.20, p. 257, Chap. 3. 
a9, R, Bh, Si. 
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Under the udgitha-meditation and the lke, the following are 
mentioned by Scripture: “This 1s the best essence among the essences, 
the supreme and the highest place, the eighth,—the udgitha”’ (Chand. 
1.13), "The Rie is this earth indeed, tho Süman tho fire” (Chand. 
1.6.1), “Verily, this world is the piled up fire” (Sat. Br. 10.5 4, 1 1 
“This earth forsooth, is the hymn” (Ait Ar. 9.1.22) and so on. Hero 
the doubt 1s, viz. whether the texts about the best essence und so 
on are concerned simply with an enlogy of the udgitha and the rest 
which are subsidiary parts of sacrifices, or whether they enjoin the 
udgitha and the rest to be looked upon as the best essence and so on. 
With regard to this, (the author) states the prima facie view: “If 
it be objected: mere eulogy, on account of takmg”. That 1s, they are 
concerned simply with eulogy. Why? “On account of taking,” 
ie. as the groups of texts about the best essence and so on are similar 
to the texts eulogizing the subsidiary parts of sacrificial parts, such as: 
“This earth indeed in the sacrificial ladle, the sun the tortoise, the 
heavenly world the ahavaniya-fire”’, and so on, they must be taken 
88 concerned with the glorification of udgitha and the rest which are 
subordinate members of sacrificial acta. 

To this we say: “No.” This cannot be said. Why? "On 
account of being something new,” ie. because the udgitha and the 
rest are not established as the best of essence by any other means or 
proof. The injunction refers to the udgitha and the rest to he looked 
upon as the best essence and so on, it being unreasonble to take a 
text to be concerned with the glorification of the udgitha and tho rest, 
enjoined m a different place, when it is possible to interpret it in relation 
to its own context. 


COMPARISON 
Baladeva 


He does not begin a new adhikarana here, but continues the 
topic of the previous section, viz. that a knower of Brahinan is at 
liberty to act at will. Hence the siitra: “If it be said that (the texts 
allowing a knower to act at will are) mere glorification, on account of 
(their) reference (to works), (we reply:) No, on account of being 


- — ma ee ———— 


1 P, 798, line 17. 
? P. 101. 
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something new”. ‘That 1s, that a knower is at liberty to act at will is 
not enjoined before, and it 1s enjoined m the above texts ! 


SOTRA 22 


“AND ON AUCOUNT OP TEXTS (INDICATIVE OF) THE EXISTENCE (OF 
INJUNCTION). 


Vedanta-parijata-saurabha 


“And” on account of the injnnctive “text”, viz. “Let one medi- 
tate on the udgitha" (Chand 1.1.12). 


Vedinta-kaustubha 


“And” on account of injunctive “texts” like: “Let one meditate 
on the udgitha" (Chand. 11.1), “Let one meditate on the siman” 
(Chand, 2 2.1) and so on, it 1s established that the quoted texts enjoin 
the udgitha and the rest to be viewed (ie. meditated on) as the best 
essence and s0 on. 


Here ends the section entitled “Mere Eulogy ” (2). 


COMPARISON 
Baladeva 


Here he concludes the topie that a knower may perform actions at 
will. Thus the sūtra: “And on account of texts (indicative of) in- 
tense love". That is, the parinistha devotee is so absorbed in love 
and devotion for the Lord. that he has no time for performing ordinary 
works? 


; R, Bh, Bk. 


1 a 3.4.21, pp, 257-258, Chap. 3. 
Li 
? GLB. 3.4.22, pp. 258-259, Chap. 3. 
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Adhikarana 3: The section entitled “Lhe 
legends recited at the Aá&va-medha". (Sütras 
23-24) 


SUTRA 23 


"lr If BE SAID THAT (THE SCRIPTURAL STORIES) ARE MEANT TO 
BE REOTTED AT THE ÁSVA-MEUHA, (WE REPLY:) NO, ON ACCOUNT 
OF BEING SPECIFIED,” 


Vedáünta-párljata-saurabha 


It is not to be thought that the scriptural stories in the Vedantas 
are meant to be recited at the Asva-medha sacrifice,I—since only 
some are specified (to be so) by texts, beginning: "He 1s to tell 
the legends recited at the Aéva-medha" and continuing: “Manu, 
Vivasvat’s son, the King” (Sat. Br. 13 4.8, 3 2) and so on. 


Vedànta-kaustubha 


Apprehending the objection that the texts about the best essence 
are concerned with something else, it has been shown that they relate 
to meditation (and not to action). Similarly, apprehending the 
objection that the texts dealing with particular stores are concerned 
with something else, (the author) shows that they (too) relate to 
meditation. 

In the different Vedàntas, there are many toxts relating stories, 
such as: "Forsooth, Pratardana, the son of Divodisa, went to the 
favourite place of Indra" (Kaus. 3.1), “Now, there was J&naáruli, 
the great-grandson (of Janaéruti) a pious giver, a liberal donor, a 
preparer of much food” (Chand. 4.1.1), “Now, there was Svotaketu, 
the son of Aruna” (Chind. 6.1.1)  "Yüjüavalkya had two wives, 
Maitreyi and Kütyüyani" (Brh. 4.5.1) and so on. Here the doubt 
is, viz. whether they aro meant to bo recited at the Aáva-medhe 
sacrifice, or whether they subserve the injunction of meditation. 
What is reasonable to begin with? “‘Ifit be said that they are meant 
to be recited at the Aáva-medha, (we reply) no.” Why? “On 

1 A p&riplava is a legend to be recited at the Asva-medha sacrifice and 
repeated at certain intervals throughout the year. 

2 $, R, Bh, Šk, B. 
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account of being specified,” ie in the text begmmng “He is io tell 
the legends rected at the Aéva-medha”’ and contmuing: "Manu, 
Vivasvat's son, the King” (Sat Br 13 4.3, 3) and so on, certam texts 
alone are specified as those to be recited at the As$va-medha. 


COMPARISON 
Bhaskara 


Ife takes this sütra and the next as constituting a single sütra, 
and reads "páripluvartha"" instead of " püriplavàrthà" 1, 


SÜTRA 24 


'" AND THIS BEING SO, ON ACCOUNT OF THE CONNECTION (OF THESE 
STORIES WITH MEDITATION) AS FORMING PART OF A COHERENT 
WEOLE." 


Vedanta-parijata-saurabha 


This bemg so, on account of the connection” of other (stories) 
with injunotion,—such as: "Should be seen" (Brh. 2.4.5, 4.5.62) 
and so on-—“as forming part of a coherent whole", they subserve the 
purpose of meditation, 


Vedànta-kaustubha 


“And this being so,” i.e. all the scriptural stories bemg not legends 
to be recited at the Agéva-medha, only some being so, these former 
scriptural stories subserve the end of the injunction of meditation, 
“on account of their connection" with injunctions like “O, the self 
should be seen” (Brh. 2.4.5; 4.5.6) and so on, "as forming part of a 
eoheront whole". Hence it is established that the scriptural stories 
subserve the purpose of the injunction of meditation. 


Hero ends the section entitled “The legends recited at the 
Aéva-medha”’ (3). 


-——— + 


1 Bh. B, 344,23, p. 207. 2 $, R, Bh, B. 
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Adhikarana 4: The section entitled “The 
kindling of fire" (Sūtra 25) 


SUTRA 25 


“AND FOR THIS VERY REASON, (IN THE CASE OF THOSE WHO 
OBSERVE CHASTITY, KNOWLEDGE IS) INDEPENDENT OF THE KIN- 
DLING OF FIRE AND SO ON.” 


Vedanta-parijata-saurabha 


In accordance with the scriptural text: “Onc who 18 devoted to 
Brahman goes to immortality” (Chind 2.28 11), in the case of those 
who are bound by chastity, knowledge is “independent of the kindling 
of fire and so on” 


Vedanta-kaustubha 


It has been stated above that the stages belonging to one bound 
by chastity are mentioned in Scripture. Immediately after that, 
two more points * were considered by reason of their association with 
what has been shown Now, on the doubt, viz. whether by reason 
of the absence of acts like sacrifices and so on which are subsidiary 
parts of knowledye, knowledge too, the whole, is possible in those 
stages or not: and on the suggestion that it is not possible, but 1s 
possible in the stage of a house-holder, involving the knowledge of 
sacrifices and so on,—(the author) states the correct conclusion. 

From the seriptural texts, such as: “Desiring which people live 
the life of religious studentship that word I declare to you in brief” 
(Katha 2.15), “Desiring this world alone mendicants wander forth” 
(Brh. 4.4.22), "One who stands firm on Brahman attains immortality” 
(Chand, 9 23.2), “And those who meditate on faith and austerity in 
the forest” (Chand. 5.10.1) and so on, they (viz. those who are bound 
by chastity) ave known to have knowledge. “And for ihis very 
reason," it is definitely ascertained that in their case knowledge is 
"independent of the kindling of fire and so on”, ie. independent 


1 Correct quotation, "Brahrma-samsth& ™. C.U., p. 658. 
2 Viz, that the (a) udgitha texts and (b) the scriptural stories subserve the 
purpose of meditation, 
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of the sacrifiaal acts to be accomplished by placing the fire on the 
sacrificial fire-place, 1e is brought about by the proper duties, in- 
cumbent on their own stage of hfe, such as hearing, thmking, medita- 
ting and so on. During the stage of a house-holder there being a 
variety of unavoidable woildly and scriptural duties, the full develop- 
ment of knowledge, the means to the highest end of men, is not possible ; 
and hence the intentional giving up of the life of a house-holder for 
the sake of that (viz knowledge) is known from Scripture itself. 
Therefore, ib 13 established that m the case of those who are bound 
by chastity, knowledge is all the more possible. 


Hete ends the section entitled “The kindling of fire" (4). 


COMPARISON 
Samkara 


While Nimbàrka holds that knowledge is independent of works 
only in the case of those who are bound by chastity, Samkara is of the 
opimon that this is so in all cases, and does not speak here especially 
of those only who observe chastity. Accordingly he, interprets the 
phrase “ata eva’? as “because the highest end of men arises from 
knowledge" (established Br. Sü. 3.4.1 1). 


Baladeva 


He also does not speak here of those alone who are bound by 
chastity. Hence the sūtra: "For this very reason, (i.e. because vidya 
is independent of karma, it) does not depend on the kindling of fire 
and the like, (for manifesting its fruit)". That is, there is no necessity 
for & combination of vidy& and karma for leading to salvation, but 
vidyá alone is sufficient.* 


1 B B. 3.4.25, p. 874. 
2 ŒB 8.4.26. 


[st. 3. 4. 26. 
ADH, 5.] VEDANTA-KAUSTUBHA 741 


Adhikarana 5: The section entitled “Depend- 
ence on all”. (Sütra 26) 


SÜTRA 26 


“AND DEPENDENCE ON ALL, IN ACCORDANCE WITH TILE SCRIP- 

TURAL TEXT ABOUT SAORIFIOE AND SOU ON, AY IN THE CASE OF A 

HORSE." 

Vedanta-parijata-saurabha 

In accordance with the scriptural text: “Him the Brühmanas 
desire to know by the recitation of the Veda, by sacrifice" (Brh 44.2 1), 
knowledge depends for its own origination on all the works which are 
tho means, as one depends on a horse for going 


Vedanta-kaustubha 


Knowledge being established to be the means to the highest end 
of men, it might be thought that all works are to be given up. 
Apprehending this objection, (the author) is now exhibiting their use 
for producing the desire to know. 

On the doubt, viz If the highest end of men arises through 
knowledge alone, then is 15 independent of all duties incumbent on the 
stages of life or dependent ?—xf it be suggested that the desired end 
being accomplished through it (viz. knowledge) alone, what is the 
use of works? Hence 16 is independent of all,— 

We reply: “Dependence on all". 

The compound “dependence on all” ({sarvipekgi’) is to be 
explained as follows. That which depends, for its origin, on all the 
duties, incumbent on the stages of life, ie. the subsidiary parts (of 
knowledge), which are performed by those who are desirous of salva- 
tion and aim at knowledge, But when it has originated, it does not 
depend on anything for bringing about the highest end of mon, Why? 
“Tn accordance with the soriptural text about sacrifice and the rest,” 
viz. “Him the Brihmanes desire to know by the recitation of the 
Veda, by sactifice, by charity, by austerity, by fasting” (Brh. 4.4.22), 
The word ‘ Vividiganti’ is to be explained as: They ‘desire to know’ 
by sacrifices and the rest, Here, if the primacy of the meaning of the 
suffix be admitted, then sacrifices and the rest are to be regarded aa 
subsidiary parts of knawledge by way of (producing) a desire (for 


1 $, R, Bh, Bk, B. 
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knowledge), (1e. indirectly). If the primacy of the meaning of the 
root be admitted, then sacrifices and tho rest are to be regarded as 
the subsidiary parts of so desired knowledge directly. 

A parallel instance is cited: “As in case of a horse". A horse 
is needed for accomplishing a journey to a desired place; but when 
the journey is accomplished, it is no longer needed—so is the case 
here2 Lt hus been said by the Lord as well: ‘““ The acts of sacrifice, 
charity and austerity are not to be given up, but are to be performed 
Sacrifice, charity and austerity are the purifiers of the wise” ’ (Gita 
188), ^" From whom proceods the activity of all beings, by whom 
all this is pervaded, by worshipping Him with his own work, a man 
attains perfection” ^ (Gita 18.46) Thus 1t 1s established that know- 
ledge.—having the form of worship, meditation, highest devotion, 
steady remembrance and so on; the destroyer of all evil; the special 
cause of the attainment of the nature ot the Highest Person, denoted 
by the terms ‘Highest Brahman’ and go on; and attainable through 
His grace,—avises, through the grace of Scripture and the spiritual 
teacher, from the proper performance of the daily and occasional 
duties, incumbent on one's own stage of life, and constituting the 
means to the worship of Lord Vasudeva. 


Here ends the section entitled “Dependence on all" (5). 


COMPARISON 
Samkara 


The example ''a$va-vat" interpreted differently He points 
out that knowledge is dependent on work in the senso that work 
gives rise to it; and independent of work m the sense that once gene- 
raled, it does not depend on work for bringing about its result, viz. 
salvatíon. Hence there is no contradiction in saying that knowledge 
is independent of work (as done in the previous sütra) and dependent 
on it (as done in this sütra) In this world everything has its own 
particular use. A horse, e.g. is of no use for drawing the plough, 
but ig of use for drawing the chariot only. Similarly, works are of 


1 Sea Dr, Sü, 1.1.4, pp. 87-38. 


* Le. Karma is needed for the rise of vidya; but when vidy& has once 
originated, it is no longer nbeded. 
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no use in bringing about the result of knowledge, but are of use only 
for giving rise to 1t.! 


Ràmànuja and Srikantha 


They too interpret the example “aéva-vat” differently thus: 
Just as a horse, though the real means of going, depends on some othe 
assisting factors, viz. saddle, attendants, grooming wnd the lke, so 
knowledge, though the real means to salvation, depends on the co- 
operation of works.2 


Bhaskara 


This is sūtra 25 in hus commentary. Interpretation different. 
In direct contrast to Nimbarka, he points out that Karma 18 not the 
cause of the ongin of knowledge 3, but its essential part bringing 
about salvation. Thus, here he stresses his doctrine of the combina- 
tion of knowledge and work. He interprets the example "aáva-vat" 
thus: “Just as a horse 1s fit for carrying a man, but not for drawing 
a plough, so knowledge, combined with work, is fit for leading to 
salvation, and not mere knowledge”’.4 


Adhikarana 6: The section entitled “Calm- 
ness, self-control and so on". (Sūtra 27) 


SÜTRA 27 


"Bur STILL (THE SEEKER AFTER THE KNOWLEDGE OF BRAH- 
MAN) MUST BE ENDOWED WITH CALMNESS, SELF-CONTROL AND 
SO ON; SINOM, ON AQOOUNT OF THE INJUNCTION OF THESE 
AS THE SUBSIDIARY PARTS OF THAT (VIZ, KNOWLEDGH), THEY 
ARE TO BH PRACTISED NECESSARILY.” 


Vedanta-pirijaita-saurabha 


Although in the case of one who desires to know Brahman, 
knowledge may be brought about through the proper performance 


1 ÉB. 3.4.26, pp. 875-876. 
2 Sri. B. 3.4.20, p. 376, Part 2; SK. B. 9.4.26, p. 398, Parte 10 and LE, 


8 "Na oa jfiina-svaripotpattau karma vyepriyate; éravapamananüdi 
tad-utpatti-kéranam. 


* Bh. B. 3 2.25 (written as 3.2.26), p. 210 
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of the duties mcumbent on his own stage of life, yet he “must be 
endowed with calmness, selt-control and so on”, since, “on account 
of the injunction”? of calmness and the rest ın the passage. “Hence, 
he who knows thus, having become calm, self-1estrainod, indifferent, 
patient and collected, should see the self in the self alone” (Brh 
4.4.38 1), “they me to be practised necessarily ”. 


Vedanta-kaustubha 


Having thus determined the external means to the origmation 
of knowledge, the author 18 now determining the internal means. 

Qn the doubt, viz. whether a seeker after the knowledge of 
Biahman must be endowed with calmness, self-control and so on 
1n order that there may be the rise of knowledge, or not,—if 16 be sug- 
gested: Since calmness and the rest, being posterior to the rise of 
knowledge, aie not its subsidiary parts, and since the rise of know- 
ledge 1s possible by means of those works alone which are mentioned 
in the text. “Him the Brihmanas desire to know by the recitation 
of the Veda” (Brh. 4.4.22), 1t is not reasonable to suppose that the 
seekers after the knowledge of Brahman should be endowed with 
calmness and so on,— 

We reply: the word “but” is meant for disposing of the objection. 
Although knowledge is possible on the part of a seeker after the 
knowledge of Brahman through the purification of the mind by 
works, "still" he "must be endowed with calmness, self-control and 
soon”, Why? They “are to be performed necessarily ", on account 
of the injunction of them as subsidiary parts of that, 1e. because 
calmness, self-control and the rest have been enjoined as the subsi- 
diary parts of knowledge, and because “they” are enjoined m the 
text: “Hence, he who knows thus, having become calm, self- 
restramed, indifferent, patient and collected, should see the self in the 
self alone" (Brh. 4.4.23), Through calmness, self-control, and so 
on, one-pointed attention arises (directly), in accordance with the 
soriptural text: “By religious duty he drives away evil (Mahānār. 
22.1). And through works, oné-pointed attention arises (indirectly) 
by way of the removal of sins; thence there is the rise of knowledge; 


i $, R, Bh, SK, B. 
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thence, agam, there is a still greater rise of calmness and so oni 
Hence ıt 13 established that one who seeks knowledge must he endowed 
with calmness and so on. 


Here ends the section entitled '' Calmness, self-control and so 
on" (6). 


COMPARISON 
Samkara 


The word "tathàpi" interpreted differently, viz. even if it be 
granted that the text about sacrifices and so on (Brh. 4.4.22) contain 
no injunction and the rest It is shown later on that the above text 
is really injunctive. He does not take 1t as constituting an adhikarana 
by itself, but as included under the previous one.? 


Adhikarana 7: The section entitled “The per- 
mission of all food" (Sütras 28-31) 


SÜTRA 28 


“ AND THE PERMISSION OF ALL FOOD (IS VALID) IN THE EVENT 
OF DANGER TO LIFE, ON ACCOUNT OF THAT BEING SEEN," 


Vedanta-parijata~saurabha 


The permission of all food in the text: “Verily, to one who knows 
thus, there is nothing whatever that is not food" (Chand. 5.2.1 9), 
is valid only “m the event of danger to life”, for Cikrayana ate the 
leavings of a rich man when his life was in danger, this being found 
in Scripture. 


i Le. calmness and the rest produce (1) attention, which produces (2} 
knowledge; while works first produce (1) mental purity, which produces (2) 
attention, which finally produces (3) knowledge. Hence, the former are mare 
direct means to knowledge than the latter. Further, calmness, and the rest 
aro both causes and effects, i.e. they give rise to knowledge, but when knowledge 
has originated, it in 1ta turn produces a greater degree of calmness and ko an. 

2 ŠB. 3.4.27, pp. 816-877. 5 B, R, Bh, SK, B. 
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Vedánta-kaustubha 


Tt has heen stated that calmness and the rest are subsidiary 
parta of knowledge. Now, wishing to dispose of the objection, viz. 
like that, the eating of all food, too, is a subsidiary part of knowledge,— 
the author points out that such eating relates only to cases of life 
bang in danger. 

In the Brhadáranyaka, it is said “Verily, what 18 not food is 
not takon by him” (Brh 6.1.14); as well asin the Chándogya * “Verily, 
to one who knows thus, there is nothing whatever that 1s not food” 
(Chand 5.2.1) Here tho doubt is, viz, whether this eating of all food 
by one who knows the vital-breath 1s valid, as a subsidiary part of 
the dovtiine of the vital-breath, hke calmness and so on, oven when 
one 1s 1n. & healthy state; or only in the event of dange: to life. What 
is reasonable? If it be suggested: when one is in a healthy state,— 
we reply: only “in the event of danger to hfe”, there 1s “permission 
of all food". Why? “On account of that being seen," ie because 
in the text. “When the Kurus were destroyed by hail-storm 1” 
(Chand. 1.10 1), the eating of improper food is found to be allowable 
only m the event of life being in danger. When all food being eaten 
up by & kind of animals called ‘mataci’ there came to be a famine 
among the Kurus, then the sage Cakrayana, seized with hunger, ate 
the leavings of an elephant-keeper 2, From this 1t is known that the 
eating of all food is permitted even to one who knows the vital-breath 
only in the event of danger to life. 


COMPARISON 


Baladeva 


Interpretation same, but he takes this adhikarana as concerned 
specially with the parinistha devotee. 


1 Brinivüasa, however, underatands the word as a kind of crop-desiroymg 
animals, See below. 

* Vide Chand, 1.10.1-5 for the story. The sage ate the leavings becauso 
he would have diod without food, but refused to drink leavings because he could 
survive without drink, 
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SUTRA 29 


“AND ON ACOOUN'T OF NON-CONTRADIOTION.” 


Vedanta -parijaita-saurabha 


“And on account of the non-contradiction ” of the text: “If there 
be purity of food, thore is purity of lif” (Chand. 7 26.2 1). 


Vedànta-kaustubha 


In the text: “If there be purity of food, there is purity of exist- 
ence. If there be purity of existence, there 1s steady remembrance’, 
(Chand. 7.26.2), the purity of food is enjoined as a means to the rise 
of knowledge. “On account of the non-contradiction also" of that, 
it 13 definitely ascertained, that there is permission of all food only 
in the event of danger to life. 


COMPARISON 
Baladeva 


Interpretation different, viz. "On account of nan-obstruciion". 
Although in ordinary cases the taking of improper food obstructs 
the full manifestation of knowledge, yet when a knower of Brahman 
13 obliged to do so, it does not obstruct his knowledge.” 


SUTRA 30 


“MOREOVER (IT Is) DECLARED BY SMRTI.” 


Vedanta-parijata-saurabha 


And it is declared by Smrti too in the passage: “He who being 
in danger of life eats food from anyone whatsoever is not touched by 
sin, as a lotus-leaf is not touched by water”. 

a hp 
1 §, R, Bh, $E. 

2 G.B. 3.4.29, p. 268, Chap, 3. 

3 Tho first line of the passage is similar to Manu 10.104, last bne to GIÀ 
5.10. É, R, Bh, Sk. 
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Vedinta-kaustubha 


“Moreover,” the eating of all food from anyone whatsoever both 
by a knower and a non-knower in the event of danger of life “1s 
declared by Smrti” thus: “He who bemg in danger of life eats food 
from anyone whatsoever 1s not touched by sm, as a lotus-leaf is not 
touched by water”’. 

COMPARISON 
Ráümàánuja and Baladeva 


They omit the "Ca". 


SÜTRA 31 


“AND SO THERE IS A SORIPTURAL TEXT AS TO NON-PROOEEDING 
ACCORDING TO LIKING.” 


Vedanta-parijata-saurabha 


For this very reason, there is “a senptural text" for prevent- 
ing wanton acting, viz.: “Hence let not a Brabmana drink wine" 
(Kath. Sam. 12.12 1). 

Vedanta-kaustubha 


As the permission of all food to both who knows and who does 
not is valid only in the event of life being in danger, “so” the “scrip- 
tural text” of the Kathas “as to non-proceeding according to liking ”, 
i.e. the text regarding the reverse of acting as one likes, viz. “Hence 
lot not a Bribmana drink wine" (Kath. Sam. 1212) fits in. The 
permission of all food to a worshipper of the vital-breath refers to his 
being in danger of life. The texts not referring to such a danger, on 
the other hand, are for the purpose of glorifying those particular 
vidy&s, bui are not enjoined as subsidiary parts of the doctrine of the 
vital-breath, like calmness and so on,—this is the resulting meaning. 
Hence it is ostablished that the eating of all food is allowable only 
in cages of danger to life. 


Hero ends the section entitled “The permission of all food ” (7). 


1 P, 174, last line but four, S, R, Bh, Sk, 


18h 
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Adhikarana 8: The section entitled “Being 
enjoined”. (Sütras 32-35) 


SÜTRA 32 


“AND ON ACCOUNT OF BEING ENJOINED, THE WORK INCUMBENT 
ON THE STAGES OF LIFE TOO ” 


Vedanta -piarijata~saurabha 


Sacrifices and the rest, which are subsidiary parts of knowledgo, 
are to be performed also by one, who does not desire for salvation, 
as the duties incumbent on one's stages of life, “on account of being 
enjoined” in the passage: “He performs the Agni-hotra saciifice as 
long as he lives”. 


Vedánta-kaustubha 


Under the aphorism: " And dependence on all, in accordance with 
the scriptural text about sacrifice" (Br, Si. 3.4.28) it has been said 
that works like sacrifices and the rest are subsidiary parts of the 
knowledge of Brahman. After that, two relevant problems have 
been considered. Now the question is being considered as to whether, 
for the sake of gaining prosperity, works like sacrifices and the rest 
are to be performed even by ono, who is not desirous of salvation, as 
the duties incumbent on one's stages of life. 

On the doubt, viz. the works, mentioned in the text: “Him the 
Brühmanas desire to know by the recitation of the Veda, by sacrifice” 
(Brh. 4.4.22) and so on, have been accepted previously as auxiliaries 
to the means to salvation. Do they incur on the part of one who 
does not desire for salvation, but wishes to fulfill the duties of his 
stage of life merely, or not? The prima facie view is that sacrifices 
and the rest, relatmmg to a definite object, cannot be supposed to he 
mere duties incumbent on the stages of life, and so they do not incur 
on his parb,— 

Wo reply: “The work incumbent on the stages of life too”. The 
works like sacrifice, charity and so on, whioh are mentioned in Serip- 
ture as auxilisrios to knowledge, are “works incumbent on the stages 


1§, R, Sk. 
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of life too ", 1€ are to be performed even by one, not desirous of salva- 
tion, as the duties incumbent on his stage of hfe too. Why? “On 
account of being enjoined,” 1e. because in texts like “He performs 
the Agni-hotra sacrifice as long as he hives” and so on, they are en- 
joined as merely the works mcumbent on the stages of life and to be 
performed always. The sense is that such works are obligatory on tho 
put of one who cauies oat only the duties incumbent on his own 
stage of life, but docs not desire for salvation 


COMPARISON 
Baladeva 


He begins a new adhikarana here (two sütras) concerned with the 
svanistha devotees, Hence the siitra: “On account of bemg enjoined, 
the worked incumbent on the stages of hfe too (are to be performed 
by the svamstha devotee)”. That 13, even when the devotee has 
come to acquire knowledge, he must go on performing his duties in 
order to mcrease his knowledge ! 


SUTRA 33 


“ ÁLSO BECAUSE OF BRING AUXILIARY." 


Vedanta-parijita-saurabha 


Since sacrifice and the rest are enjoined “also as auxiliary” to 
knowledge in the text: “The Brihmanas desire to know by sacri- 
fice " (Brh. 44.222), they are to be performed also by one who is 
desirous of salvation, a double purpose being possible in accordance 
with the maxim of conjunction and separateness. 


Vedünta-kaustubha 


To tho objection, viz. : If this be so, then sacrifices and the rest 
cannot be auxiliaries to knowledge,—the author replies: 

Since sacrifice and ihe rest are enjoined “also as auxiliary” to 
knowledge, by way of bringing about its origination, in the passage: 


X G.B. 2.4.32, p. 271, Chap. 3. 3 B, R, Bh. 
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“Him the Brahmanas desire to know by sacrifice” (Brh. 4.4 22) and 
so on, works hke sacrifive and the rest are to be performed also by 
one who is desirous of salvation. If1t be objected that the same works 
cannot serve the purpose of a stage of life and that of knowledge,— 
we reply: that is not so, becaise even the same works may serve 
different purposes, in accordance with the maxim: “But with regard 
to one and the same thing hoing both, thore w conjunction and sopu- 
ratoness” (Pū. Mi. Sü. 43.81). Just as the same quality of being 
made of the Khidira-wood is laid down as serving the purpose of 
sacrifices in the passage: “The sacrificial post is made of the Khadira- 
wood”; and is, again, laid down as serving the purpose of men in the 
passage: “For one desiring power, let one make a post of the Khüdira- 
wood ”, so is the case here. 


COMPARISON 
Baladeva 


Here he continues the topie, viz. that the svanistha devotee 
should continue to act even after attaining knowledge. Hence the 
sūtra: “And (the works must be done by the svamstha devotee) as 
being auxiliary (to knowledge)”, ie. with a view to its further 
increment.2 


SUTRA 34 


“IN EVERY WAY EVEN, THOSE VERY (SACRIFICES AND THE REST 
ARE THE SAME) ON ACCOUNT OF A DOUBLE INDICATORY MARK.” 


Vedanta -parijata-saurabha 


""Thoso very” sacrifices and the rest are to be tuken as serving 
a double purpose, since in both the cases, the works of the same form 
are recognized, 
Vedànta-kaustubha 


The author is proving the non-difference of works. 
“In every way," ic. whether taught as duties incumbent on a 
stage of life or as serviug the purpose of knowledge, "those very" 


1 P. 493, ? GB, 3.2.33, p. 271, Chap, 3. 
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sacrifices and the rest are to be understood. Why? “On account 
of a double indicatory mark," 1.0. because in both the cases works of 
the same form aio recognized The sense 1s that sacrifices and the 
rest, each of the samo form indeed, are taught, in both the cases, 
as duties incumbent on a stage of life, and as auxiliaries to knowledge, 
by respective texts. 


COMPARISON 
Baladeva 


He beuins a new adhikarana here (two sütras), concerned with the 
parinstha devotees. The sūtra means according to him, “Under 
all circumstances even (the paruustha devotee is to perform his duties 
of worship and so on), on account of a double mark (viz. Scripture and 
Smrt)”. That is, the pammstha devotee should first perform his 
duties of worship and so on, and do other ordinary duties afterwards. 


SUTRA 35 


“AND (SCRIPTURE) SHOWS THE NON-OVERPOWERING (OF KNOW- 
LEDRI). ” 


Vedānta-pārijäta-saurabha 


The scriptural text: "By means of religious observance one re- 
moves one's sins” (Mahünàr. 22.12) "shows the non-overpowering" 
of knowledge through the removal of sins—which are the cause of the 
overpowerng of knowledge—by the very same sacrifices and so on, 
celebrated in Scripture, 


Vedanta-kaustubha 


The scriptural text: “For the self which one finds out through 
the life of a religious student does not perish” (Chind. 8.5.3 8) “shows 
the non-overpowering" ot the knowledge of the self by the duties 


1 G.B. 3.4.34, pp. 274-278, Chap. 3. “Parinigthitena tena bhagavad- 
dharmāh evünusthey&üb. Svadharmés tu kathafi cit gauna—Kale.” 

a P. 23, last line, reading: "anudenti", 

8 Note that Srinivasa understands a different passage here by the term 
“darsayati”. 
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incumbent on the stages of life, such as, the lite of a religious student 
und so on. The phrase: ‘The self does not perish’ means that the 
self is not forgotten. Sacrifices and the rest, performed as the mero 
duties mcumbent on ihe stages of life, lead to the attainment of 
heaven and so on; those very sacrifices and the rest, performed as 
auxiliaries to knowledge, give rise to knowledge. Hence thore is 
difference of application, but not cifferones of works. Hence ib is 
established that the same things are to be performed hy both one who 
is desirous for salvation and one who is not. 


Here ends the section entitled "Being enjoined " (8), 


COMPARISON 
Baladeva 


He concludes here the topic of the parinistha devotees. “And 
(Seripture) shows the non-overpowering (of a parinistha devotees).” 
That is, a parinistha devotee is not overpowered by the fault of not 
performing the duties incumbent on his own stage of life. He inours 
no sins by such an omission. 


Adhikarana 9: The section entitled “Widower”. 
(Sütras 36-89) 


SUTRA 36 


“Burt (THOSE) ALSO (WHO STAND) BETWEEN, ON ACCOUNT OF THAT 
BEING SEEN.” 


Vedinta-parijita-saurabha 
Those “also” who stand “between” the stages of life, are entitled 


to knowledge, since Raikva and the like are found to be well-grounded 
in knowledge. 


€ ———MMÀ—M À—— M 


1 Q.B. 3.4.35, pp, 275-278, Chap. 3. 
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Vedanta-kaustubha 


Ti has been stated above that those who bolong to one or other of 
the stages of lfe are entitled to knowledge, and that the works per- 
formed by them are auxiliaries to knowledge. Now a discussion 1s 
bemg undertaken with a view to establishing that evon those who 
stand midway are entitled to knowlodge and the works done by them 
also are auxiharies to knowledge. 

The doubt is as to whether those who stand ‘between’ the stages 
of life, such as widowers and so on, are entitled to the knowledge of 
Brahman or not. The prima facie view is that the knowledge of 
Brahman depends for 16s origin on the duties incumbent on the stages 
of life and since those who stand “between” have no duties incumbent 
on the special stages of life, they are not so entitled. 

With regard to ıt, we reply: “Between”. That is, even those 
who stand between, ic. outside, the stages of life are entitled to the 
knowledge of Brahman. Why? “On account of that bemg seen,” 
Le. because “that”, viz the right to the knowledge of Brahman, is 
found in Scripture and Smrti: to be belonging to Raikva, Samvarta 
and go on. The scriptural text mdicating that Raikva is entitled to 
the knowledge of Brahman has been quoted m the first chapter.! The 
details of the story of Samvarta, the son of Angiras, may be seen in the 
Mah&-bhárata in the chapter treating of the horse-sacrifice thus: 
“QO King, Samvarta, Aigiras’s son, a pious man, roamed about in all 
directions, sky-clothed (i.e. naked), perplexing all bemgs" (Maha. 
14, 137 2) and so on. 

The purport 1s this: Religious duties like sacrifices and the 
rest, auxiliaries to knowledge and mentioned in the scriptural 
text: "Him" (Brh. 4,4.22) and so on, are to be understood, in the case 
of house-holdeis, as Agni-hotra and the rest, productive of knowledge 
&nd fit for a house-holder who desires for salvation. In the case of 
those who belong to those stages of life in which chastity is compulsory, 
the religious duties, incumbent on those stages of life and other than 
Agnihotra and so on, are io he understood (as productive of know- 
ledge), Similarly, in the ease of those also who do not belong to any 
stage of life, muttering of prayers, fasting, worship of the deity and so 


1 Vide VK, 1.3.34. 
2 P. 278, line 1, vol, 4. 
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on, not obligatory to the special stages of life, are to be understood 
(as productive of knowledge) 


COMPARISON 
Baladeva 


Hore he too begins a new adbikatana (three sütias), but concerned 
specially with the nirapeksa devotees only Literal mterprotation 
same. 


SÜTRA 37 


“MOREOVER, (IT 15) DECLARDD IN SMRTI” 


Vedanta-parijata-saurabha 


In the Smrti passage, viz. “But through the mutteimg of prayers 
alone a Br&hmana may attain success,—there 1s no doubt about it. 
Whether he does something elso or not, a friendly man is called a 
Brihmana” (Manu 2.871), it is declared thai they too may easily 
attain knowledge through the muttering of prayers and so on. 


Vedanta-kaustubha 


In the Smrti passage: “But through the muttering of prayet« 
alone, a Bráhmana may attam succoss,—there 1s no doubt abont it. 
Whether he does something else or not, a friendly man 1» called a 
Br&hmana" (Manu 2,87), it is declared that through the muttoring 
of prayers alone even those who do not belong to any stage of life 
may have success, Tho sense is that when the mind is purified through 
the muttering of prayers and so on, knowledge arises. Henee they, 
too, come to have their ends fulfilled. 


COMPARISON 
Ràmáünuja, Bhüskara and Baladeva 


They omit the "Ca". Baladeva is here speaking of the mra- 
pekga devotees. 


1 p.486. É, R, Sk. 
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SUTRA 38 


“AND (THERE IS) A SPECIAL FACILITATION.” 


Vedanta-parijata-saurabha 


Thore is “facilitation” of knowledge also through the particular 
acts of duties porformed in a previous hfe. This is declared by Smrti 
too: ‘Perfected through many births, he then goos to a supreme 
goal”? (Gita 6.45 1) 

Vedanta-kaustubha 


There i$ “facilitation” of knowledge through the particular 
works done ın the course of many lives. It is declared by Smrti too 
thus: ‘‘‘Perfected through many lives, he then goes to a supreme 
goal"' (Git& 6.45). The sense is that in those cases where there is 
the presence of knowledge, but the absence of any duties incumbent 
on the special stages of hfe,—mentioned above and auxiliaries to 
knowledge,—other duties incumbent on the stages of life, performed 
in previous births, are to be inferred. 


COMPARISON 


Baladeva 


He relates this sūtra specially with the mrapekga devotees only, 
thus: "And (the nirapekea, devotees attain knowledge easily through) 
the special grace (of the Lord)”. 


SUTRA 39 


"Hur THAN THIS THE OTHER 19 BETTER, ON ACCOUNT OF INDIOA« 
TION,” 


Vedanta-parijata-saurabha 


Being within a atage of life is “better” than standing midway, 
also “on account of the indication”, viz. “Let one not remain without 
a stage of life” (D.Sm. 1.10 2). 


1 $, Bh 2 P, 71, line 13. $, R, Bh, Sk. 
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Vedanta-kaustubha 


“Than this," ie. than standmg midway, “the other”, 1e. being 
within a stage of life, 1s “better”, since it secmes the perfection of the 
means to knowledge, io. is productive of knowledge within a short 
time. Why? “On account of indication." The scriptural text: 
“By it goes the knower of Brahman, the doer of meritorious deeds, 
the shining one” (Brh. 44.9) shows the gomg of those belongmg to 
particular stages of life through the path of gods. The meaning of 
the text is that ‘the knower of Brahman’, ‘the door of the meritorious 
deeds’, i.e. the doer of the works incumbent on his own stage of life, 
“by it”, 1,0, by means of knowledge increased by works, go to Brahman 
through the path of gods—on account of such a scriptural reference 
to ‘the doer of meritorious deeds’ And, there are four stages ot 
life in conformity with the text: "And those who in the forest” 
(Chand. 5.10.1). On account of Smrti passages as well, such as. 
“Let not a twice-born remain outside the stages of life even for a 
single day” 1 (D.Sm. 1.10), “ Tf one stays outside the stages of hfe for 
a year, one should undergo penance. The Highest Person, forsooth, 
the soul of the Universe, is pleased by a person who practises the 
duties incumbent on his caste and stage of lıfe; nothing else pleases 
Him", and so on. 

If, accidentally, it be impossible for one to enter any stage of 
life, then one may attain salvation through the muttering of prayers, 
fasting, charity, worship of the deity, non-violence, contentment, 
straightforwardness, company of the great and so on. Thus says 
Yajfiavalkya: "Being within a stage of life is not the sole impetus to 
performing religious duties; let a Brahmana practise them (whether 
he be within a special stage of life or not), Hence, let no ona do to 
others what is unpalatable to one's own self", 

It is said in historical legends too: “For what is the use of an 
üárama to one who abiding in knowledge is modest, who has the 
senses under control and who abides in honesty?” For that very 
reason, it has been said in the Maha-bhirata that even in the absence 
of the mark of an dérama, one should perform religious duties thus: 
"Even one who is corrupted should perform religious duties. The 
mark (of an āérama) is not the cause of religious duties”. Hence it is 


i The text reads “keanam”, 
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established that m spite of the greate? excellence of the state of 
belonging to a stage of life, knowledge may be gained oven by those 
who do not belong to any special stage of hfe,—such as bachelors, 
widowers and so on,—thiough the mutteung of prayers and the like. 


Hero ends the section entitled “Widoweis”’ (9) 


COMPARISON 


Samkara and Bhaskara 
All others add a “oa” at the end. 


Baladeva 


He too begins a new adhikarans here (five sūtras), concerned with 
the question, viz. whether one who belongs to & stage of life is higher 
or one who does not, and amives at a conclusion opposite to that of 
Nimbarka, viz. that one who does not belong to any stage of life is 
higher. Hence the sūtra: “But than this (i.e. the state of belonging 
to a particular üéórama) the other (ie the state of not belonging to 
any agrama, viz that of a mrapeksa devotee) ıs botter, on account of 
indicatory mark".i 


&dhikarana 10: The section entitled “One who 
has become that". (Sütras 40-43) 


SÜTRA 40 


“Bur OF ONE WHO HAS BECOME THAT THERA IS NO BECOMING 
NOT THAT, (THIS IS THE VIEW) OF JAIMINI TOO ON ACOOUNT OF 
BESTRIOTION, ON ACCOUNT OF THE ABSENOE OF THE FORMS OF 
THAT," 


Vedànta-pürijüta-saurabha 


“But” the giving up of the state of chastity which one has reached. 
13 not allowed,—this tho view of “Jaimini too", on account of the 


1 G.B, 3.4.39, p. 381, Chap. 3. “Atah s&Srumatvüditren nuüSramntvam 
ove jyéyah áregthtup vidyü-s&dhanam mantavyam ” 
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absence of texts, on account of the absence of a cause, on account of 
the absonce of good custom, 


Vedanta-kaustubha 


Now the problem is being considered, viz. whethor those also 
who have fallen from the stage of a perpetual religious student bound 
by chastity and so on are entitled to knowledge or not, 

Tt has been established above that there are such stages of lite 
where chastity is obligatory. The doubt 1s as to whether those who 
have fallen from these are entitled to the knowledge of Brahman, or not. 
Tf it be suggested that like widowers and so on, they are so entitled, 
through the muttering of prayers and so on,— 

We reply: The word “but” is meant for disposing of tho objec- 
tion. “Of one who has become that," i.e. of one who has reached, 
as & supreme fruit, the stage where chastity is obligatory, there is 
“no becoming not that", ie. no falling off,—this is the view “of 
Jaimini too”. The word “too” indicates that the author's own 
view 1s confirmed through being held by Jaimini as well, The sense 
is that it being mmpossible for a perpetual religious student bound 
by chastity 1, a hermit belonging to the third religious order? and 
a mendicant belonging to the fourth religious order to stay outside 
a stage of life like widowers and the rest, they cannot be entitled to the 
knowledge of Brahman 

The author states the 1easons why auch a falling off 1s not allow- 
able thus: “On account of restriction, on account of the absence of 
the forms of that", that is, on account of the restriction with regard 
to the non-deviation from a stage of life, in the passages: A “student 
of sacred knowledge, dwelling in the house of a teacher, exhausting 
himself completely in tho house of a teacher, is the third" (Chand. 
3.23.1), “One should go to the forest, thence one should not return 
anymore”, “Having once given up the fire, ono should not return any 
more" (Katha 5.4). The compound “on account of the absence of 
the forms of that” is to be explained as follows: The word “that” 
means ‘not becoming that’. The words “the forms” moan seriptural 
texts. Hence, the clause means: hecause of the absence of texts 
indicative of the falling from a stage of life. That means, there are 


pn nn RR nn 


1 Naigthike, 2 Vaikhanasa. a Parivréjaka, 
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no texts negativing the steady adherence to a stage of life. By the 
plural (in. *abhávebhyah") other kinds of absence are to be under- 
stood, viz. on account of the absence of texts indicative of descent 
(from a higher stage), unlike the texts indicative of ascent (to a higher 
stage), such as: “Having completed the life of a religious student, 
let one bovome a house-holde: ; having become a house-holder let 
one bocome a dweller in the forest; having become a dweller in the 
forost, let one wander torth” (Jübala 4), on account of the absence of 
any cause for such a falling off; and on account of the absence of good 
custom. 


COMPARISON 
Samkara 


Reading slightly different, viz. "niyam&tnd rüp&bhüvobhyah ".! 


Bhàskara 


Reading slightly different, viz. “Jaimini’” instead of *Jaimineh " 2 


Baladeva 


Reading like Samkara’s, Interpretation different, viz, “But one 
who has become that (viz. a nirapeksa), there is no becoming not 
that, (this is the view) of Jaimini too, on account of the restriction 
(viz. that the senses of the nirapeksa dovotee are devoted to the Lord 
alone and never to worldly objects), on account of the want of desire 
(for anything other than Brahman), and on account of the absence (of 
the life of a house-holder)". That is, a nirapeks& devotee never 
deviates from his vow and enters worldly life.3 


1 ŠB. 3:440, p. 885 
? Bh, B, 2.4.30, (written as 3.4.40), p. 213. 
3 QB 3.4.40, pp. 283.284, Chap. 3 
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SUTRA 41 


“AND NOT EVEN (THE EXPIATION) TREATED (IN THE SECTION) 
ABOUT RIGHTS (IS POSSIBLE ON THE PART OF A TRANSGRESSING 
HERMIT AND THE LIKE), ON AOCOUNT OF ITS INETFEUTIVENHSS BY 
REASON OF THM INPERENOE (LE. SMRTI PASSAGE) ABOUT THL 
PALL.” 

Vedanta-parijaita-saurabha 


The expiation, formulated in the section treating of rights,t 
is not possible on the part of a perpetual religious student bound by 
chastity, “On account of its ineffectiveness” in his case, in conformity 
with the Smpti passage: “But the twice-born who having ascended, 
the state of a perpetual religious student bound by chastity deviates 
therefrom,—I do not see any expiation whereby he, the slayer of 
himself, may be purified" (Agni 160.23a-240,? A. Sm. 816 3) 


Vedanta-kaustubha 


To the objection, viz. Inadvertence (and not wilful negligence) 
may be the cause of one’s deviation from the stage of life one hag 
reached; and expiation may entitle such a fallen one to knowledge 
once more,—the author replies ‘no’. 

An expiation is mentioned m the text: “A religious student 
who has deviated from the vow of chastity should sacrifice an ass to 
Nirrti". It is formulated in the sixth chapter, treating of rights, 
under the aphorism: “The Avakirni-pasu (sacrifice) also (is to be 
performed like that (viz. the Sthapati-igti), since the time for the 
installation of fire bas not arrived” (Pi, Mi. Si. 6.8.22). This is said 
to be “treated (in the section) about rights”. This is not available 
for one who haa deviated from the vow of & perpetua religious student 
bound by chastity. Why? “On account of its ineffectiveness by 
reason of the inference about the fall", ic. beenuse in conformity 
with a Smrti passage indicating the fall as very difficult to be atoned. 
for, the expiation ia not effective for him, The Smrli pussage is as 
follows: “But the twice-born who having ascended the state of a 


1 Pū. Mi, Si. 6.8.22, 
2 Pp, 168-159. Ñ, R, Bh, Sk. 
2 P. 33, line 19. Reading slightly differont, viz. “Yeas suddhyats kar- 


an 


mana”. 
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perpetual religious student, bound by chastity, deviates therefrom,— 
T do not see any expiation whereby he, the slayer of himself, may 
he purified” (Agm 165.23a-34b, A.Sm. 8.16). The word “even” 
(in the sŭtra) suggests that the stated expiation is valid for a religious 
student who becomes a house-holder after the completion of his study 3 


COMPARISON 
Baladeva 


Interpretation totally different, viz. “and (the nirapeksa devotee 
docs) not (desire for) even the office (of world-rulership and the like), 
an account of the inforence (i.e. possibility) of fall (from such office), 
(and) because (he has) no connection with those (offices)”, i.e. no wish 
for them.? . 


OPPONENT'S VIEW (Sūtra 42) 
SÜTRA 42 


“ BUT PRECEDED BY ‘UPA’, (LE. A MINOR SIN) EVEN, SOME (THINK 
S0), (THEY OLAIM) THE EXISTENOE (OF AN EXPIATION FOR IT), 
AS IN THE CASE OF EATING, THAT HAS BEEN SAID." 


Vedanta-parijata-saurabha 


“But some" think that tho deviation of a perpetual religious 
student bound by chastity 3 from his vow of chastity is a minor sin, 
and honce there is an expiation for it, since he too is equally a religious 
student like one who is a religious student for a time only and not for 
life 4, “as in the case of the taking" of intoxicating liquor. “That has 
been said :” “ Of the subsequont ones, what is non-contradictory.” 5 


+ Le. an upekurvéne, A naigphika romains a religious student all his hfe, 
but an upakurvine only for a time, 

2 Q.B, 3.441, p. 285, Chap. 3. 

> A naisthike. 

4 An upskurvana, 

5 R; Sk. 
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Vedanta-kaustubha 


` 


“Preceded by ‘upa’,” 10. the doviation of a perpetual religious 
‘student and so on, bound by chastity and the vest, from their vow 
of chastity by going to women and so on, is “preceded by the word 
‘upa’”’, Le is but a minor (upa) sm (pātaka); not a major sin tha 
cannot be atonod for. The word "even" implies reason, “Nome” 
teachers think that they too being equally rehgious stucdonts, there 
is “the existence” of an expiation for them as For those who aro reli- 
gious students for a time, but not always. “As in the case of eating.” 
Just as the prohibition with regard to the taking of spirituous liquor 
and so on aud the expiation thereof apply equally to those who are 
religious students for hfe and those who are so for a time ounly,—50 18 the 
case here, “That hus beon said” by the Smrti-writer: “Of the subse- 
quent ones, what is non-contradictory to that”. The sense is that 
what has been said with regard to one who 1s a religious student for 
a timo 1s possible in the case of one who belongs to a subsequent stage 
of life, viz. one who is religious student for life and so on, in so far 
as it is not contradictory to the stage of life of the latter. In this 
way, an expiation for the deviation of perpetual religious students 
from their vow of chastity being possible, they come to be entitled 
to knowledge once again Similar is the case with the hermits belong- 
ing to the third order of hfe and the wandering mendicants belonging 
to the fourth order 


COMPARISON 
Samkara 


He takes it to be forming an adhikarana by itself. Interpretation 
same, 


Bhaskara 


This sūtra is not found in his eommorntary. 


Baladeva 


Interpretation absolutely different, viz. "But what is prevedod 
by ‘upa’ (ie. upüsanü or meditation) (is the only object desired by a 
nirapekga devotee) some (branches declare so), (and) the sentiment 
(of devotion) 1s hke food (to him), that has been said (in Scripture)” 1. 


—— 


1 ŒB. 3.4.42, pp. 286-287, Chap. 3. 
I9 
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CORRECT CONCLUSION (Sütra 43) 
SÜTRA 43 


“ BUT (SUCH A TRANSGRESSOR IS) OUTSIDE (THE SPHERE OF KNOW- 
LEDGE), IN EITHER CASH EVEN, ON ACCOUNT OF SMRTI AND ON 
AOOOUNT OF CONDUCT.” 


Vedanta-parijata-saurabha 


Whether the deviation of perpetual religious students from their 
own stage of hfe be a major or & minor sin, "in either case even", 
they are "outside" the right to the knowledge of Brahman, “on 
account of the Smrti passage: “I do not see any expiation whereby 
he, the killer of himself, may be purified" (Agni 165.2451) “and on 
account of the conduct” of the good 


Vedanta-kaustubha 


Whether the deviation of those who are bound by chastity from 
their own stage of hfe be a major or a minor sin, “in either case even" 
they are tg be kept ‘‘ outside" 2 indeed by the good. Why? “On 
account of Smrti and on account of conduct,” i.e. on account of the 
Smrü passage censuring such a deviation, viz.: “I do not see any 
expiation whereby he, the killer of himself, may be purified" (Agni 
165.245), “If one sees a Brihmana who ascended (to a high stage) 
has fallen (therefrom), one should undergo the Cándrüyana 8 penance”; 
and on account of the conduct of the good who always shun one who 
has deviated from the vow of chastity. Hence it is established that 
those who have deviated from their stages of life are not entitled to 
the knowledge of Brahman, 


Here ends the section entitled “One who has become 
that" (10) 


! É, R, Šk. 

2 Note that the interpretation of the term “hbahih” is different from Nim- 
barka’s. 

3 An expistory penance regulated by the moon’s age. The method 18 to 
bagin with taking filtoen mouthfuls of food at the full moon, and decrease 1b 
daily by ono mouthful during the dark-half, and ineroase by one mouthful again 
during the bright-half, Vide Manu 6.20 and Kullukobhat(a's commentary. 

19B 
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COMPARISON 
Samkara 
He takes ıt as forming an adhikarana by itself, and interprets 
the work “bahih” hke Srinivasa ! 
Bhaskara 
He omits the word "api" and interprets the word "bahih" like 
Srinivasa 2 This is sūtra 41 m his commentary 
Baladeva 


He too omits the word “api” Interpretation absolutely different, 
viz “(The nirapokga devotee is) outside (all worldly entanglements) 
in both ways, (viz.) on account of Smrti and on account of conduct” 3 


Adhikarana Ill: The section entitled “The 
Lord". (Sütras 44-45) 


OPPONENT'S VIEW (Sütra 44) 
SÜTRA 44 
"Or THEE LORD, ON ACCOUNT OF THA SOBIPTURAL STATEMENT 
ABOUT FRUIT, SO ÁTREYA (THINKS). ” 
Vedanta -parijata-saurabha 


The meditation based on the subsidiary parts of sacrificial acts is 
performed by the sacrificer, “so Atreya” thinks, on account of the 
scriptural statement about the result attained, viz “What alone 
one does with knowledge” (Chand. 1.1.10 4). 


1 S.B. 3.4.43, p. 888. 

2 Bh. B. 3.4 41, (written as 3.4.42), p. 214. 
8 GB. 8.4.48, pp. 287-288, Chap. 3. 

4 Not quoted by others. 
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Vedànta -kaustubha 


The view of one who knows 1s acceptable, but not that of one 
who does not know Hence in the previous section the view of Jammini 
has been accepted, while that of others has heen rejected. Now by 
showing that the meditation on the subsidiary parts 18 the work of the 
officiating priest, and having thereby rejected the view of one who 
does not know, the author 1s agam demonstrating that the view of 
only one who knows is acceptable 

On the doubt, viz. whether the meditation on the udgitha and the 
rest, the subsidiary parts of sacrificial acts, is the work of the sacrificer, 
the Lord, or of the sacrificing priest,— "of the Lord, so” the teacher 
"Atreya" thmks Why? “Ou account of the scriptural text 
about frut,” ie because in the text’ “What alone one does with 
knowledge” (Chand, 1.1.10) the result produced, viz. greater potency, 
is declared to be pertainmg to the sacrificer 


COMPARISON 


Baladeva 


He too begins a new adhikarana here (three sütras), but concerned 
with an entirely different topic, viz. the special favour shown by the 
Lord to His umapekga devotees Hence the sūtra: “From the Lord 
(arises the fulfilment of all the wants of the nirapeksa devotee), on 
account of the scriptural text about fruit, so Atreya thinks”! Hence 
he does not take this sūtra as representing the opponent's viow. 


CORRECT CONCLUSION (Sūtra 45) 
SUTRA 45 
“THE WORK OF THE PRIEST, SO AUDULOMI (THINKS), BECAUSH 
VOR THAT (RE) IS BOUGHT,” 
Vedanta -parijata-saurabha 


The meditation based on the subsidiary parts of sacrificial acts 
is performed by the officiating priest, because the priest has been 


3 G.B. 8.4.44, pp 280-290, Chap. 3. 
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bought “for that” ł, ie for the sacrificial act, and the result produced 
pertains to the sacrificer 2. 


Vedānta-kaustubha 


The meditation on the udgitha and the rest, which are subsidiary 
parts of sacrificial acts, is to be performed by the officiating priest— 
“so” the teacher "Audulomi" thinks. Why? The word "because" 
states the reason. That is, as the officiating priest, who performs the 
sacrificial act, has been “bought” with fees by the sacrificer “for 
that”, ie. for the sacrificia] act together with its subsidiary parts, 
so it is to be performed by him alone 

If 1t be objected that the result produced, viz. greater potency, 
mentioned in the scriptural text: “What alone one does with knowledge, 
that alone becomes more potent” (Chand, 1.1.10), can belong only to 
one who meditatos,—we reply:notso. In accordance with the maxim: 
“The fruit mentioned in Scripture (accrues) to the instigator" (Pi. 
Mi. Sā. 3.7.18 3), and m accordance with the scriptural text: ‘‘What- 
ever blessing, forsooth, the priests pray for, all those accrue to the 
sacrifioer (Sat Br. 1.1 1, 264), the fruit belongs to the sacrificer alone 
Hence it 18 established that the meditation based on the subordinate 
members of sacrificial acts 18 the work of the officiating priest 


Here ends the section entitled “The Lord" (11). 


COMPARISON 
Samkara 


After this sütra, he reads a siitra * Srateá ea", not found in 
Nunbürka's commentary. Here he quotes some passages to the 
effect that the fruit belongs to the sacrificer himself 9 


1 C.B.S. ed. reads “tasya”, p 77. 

2 This last portion: “and. . sacrificer’ not found in tho C.S.8. ed. 
Brind&ban ed. reads “phalasya”’, p. 1164, 

3 P. 395, vol. 1. 

á P, 25, lines 7-8. 

5 S.B, 3.4.46, p. 890. 
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Baladeva 


Interpretation absolutely different, viz. "(he work of the priest, 
so Àudulomi (thinks), for (the Lord) is bought for him”. That is, 
just as an offiaating priest sells himself, as ıt were, to the sacrificer, 
so the Lord wills Himself to the nrapeksa devotees. 

He too like Samkara reads a sütra "Brute ca” aftor this sūtra 


Adhikarana 12. The section entitled “The 


injunction of another auxiliary”. (Sütras 46- 
4 8) 


SÜTRA 46 


“(THERE IS) INJUNCTION OF ANOTHER AUXILIARY FOR ONE WHO 
POSSESSES THAT, AS IN THE CASE OF INJUNCTION AND 80 ON, (THE 
TERM ‘MAUNA’ DENOTING), IN ACCORDANOH WITH THE OTHER 
ALTERNATIVE, A THIRD SOMETHING." 


Vedanta-parijata-saurabha 


In the text: “Hence let a Bráhmana, being disgusted with learnmg, 
desire to live in the childlike state; being disgusted with the states 
of childhood and learning, then he becomes an ascetic” (Brb. 3.5.1 2), 
the term ‘ascetic’ may, of course, mean ‘one possessed of knowledge’, 
yet “according to the other alternative”, it may also mean ‘one 
given to profound reflection’. Hence, “another auxiliary”, “a third” 
something as distinguished from learning and childlike state, viz. 
asceticism, has been enjoined here, like sacrifice and the rest and 
like calmness and the rest. 


Vedanta -kaustubha 


Previously, sacrifices and the rest and calmness and the ies 
have been determined as auxiliaries to one who is possessed of know- 
ledge. Similarly, asceticism is another auxiliary to one possessed of 
knowledge. Now, a discussion relating to this is being undertaken. 


1 Q.B. 3.4.45, p. 291, Chap. 3. 
2 B, B, Bh, Sk. 
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In the Brhadaranyaka, to the question of Kahola, ıt is said: 
“Hence let a Brahmana, being disgusted with learning, desue to live 
in the childlike state; being disgusted with the states of childhood 
and learning, then he becomes an ascetic; bemg disgusted with the 
non-ascetic and ascetic states, then he becomes a Brühmana" (Brh. 
3.5.1). Here the doubt is as to whether here like the states of child- 
hood and learning, asceticism too is enjoined, or 13 only referred baok 
(as something alroady enjoined) If1t be suggested that ‘asceticism’ 
means knowledge, and that has indeed been already established by the 
phrase: ‘Being disgusted with learning’, and (hence) the word ‘ascetic’ 
simply refers back to this,— 

We reply: “For one who 1s possessed of that”, i.e. for one possessed 
of knowlodge, “a third", ie. a means, viz. asceticism, œ third some- 
thing as distinguished from learning and ohildlike state, 18 enjoined. 
This very thing tho author states in the phrase. “An mjunetion of 
another auxilhary". The states of learning and childhood are auxi- 
haries to a direct vision of Brahman, the object to be attamed, asceti- 
cism is another auxiliary as distinguished from them; and the word 
‘ascetic’ is nothing but an injunction with regard to i. “As m the 
case of injunction and so on." An injunction is what is enjomed as 
helpful, such as, all the duties incumbent on the stages of life, sacrifice, 
charity and so on, and calmness and the rest. By the words “and so 
on” the states of learning and childhood are understood. 

To the argument, viz. that ‘asceticism’ means knowledge, and that 
has indeed already been established by the phrase: ‘ Being disgusted 
with learning’, and hence the word ‘ascetic refers back to this,—we 
reply: "In accordance with the other alternative". That is, since 
the word ‘ascetic’ is well known to mean, alternately, ‘one given to 
profound reflection’, as m the statement “Among ascetics also, I am 
Vyasa’? (Gita 10.37) ‘asceticism’ 18 & different thing, a third something, 
distinguished from the state of learning. Here although in the phrase: 
‘Then an ascetic’, there is no employment of the imperative, yet this 
special kind of reflection, not enjoined before, must be taken as 
something to be enjoined. As m this way the previous Brahmanas 
have attained their ends ‘so’ let another Brahmana too, ‘being dis- 
gusted with’, ie. having succeeded with certainty, in ‘the state of 
learning’, ie. the duties of a learned man, viz. hearmg of the Veda, 
‘desire to stay in the childlike state’, ie. wish to stay reflecting. 
Havmg succeeded ın both, he may he an ‘ascetic’, 1e. given to profound 


[sU 3 4. 47. 
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meditation. After that, having succeeded in non-asceticism, 1e. 
in tho group of means other than asceticism, as well as ‘asceticism’, he 
becomes a ‘Brihmana’, i.e comes to attam knowledge,—this is the 
meaning of the text.+ 


COMPARISON 
Baladeva 


He too begins a new adhikarana here (one gütra), but eontinues 
the topie of the nirapeksa devotees. This is sütra 47 in his com- 
mentary. Hence the sūtra: “(There is) the mjunetion of another third 
auxiliary (viz. meditation), an alternative (to hearing and thinking) 
for one who has that, (viz for tho mrapeksa devotees), as 1n the caso 
of injunction aud so on” That is, in tho case of the svanistha and 
parmiştha devotees, sacrifice and calmness, self-control and so on are 
enjomed as auxtharies to knowledge But the nirapeksa devotees 
already possess these, and so in their case these two sets of auxiliaries 
cannot be enjomed Hence in their case meditation is enjoined 
instead, and this they must practise necessarily, just as house-holders 
and tho rest must necessarily perform the samdhy&-ceremony and so 
on? 


SÜTRA 47 


“Bur ON AGOQUNT OF THE EXISTENOE OF ALL (DUTIES INOUM- 
BENT ON THE DIFFERENT STAGES OF LIFE), (THERE I8) CONCLUDING 
WITH THE HOUSE-HOLDER,'" 


Vedànta-párijáta-saurabha 


“The concluding with the house-holder" in the passage: “For- 
sooth, having stayed thus as long as he lives, he reaches the world of 
Brahman and does not return any more" (Chand. 8.16.13), is meant 
for exhibiting all religious duties, as in the stage of a house-holder the 
religious duties, incumbent on all the stages of life, are obligatory. 


1 Le, here pánditya moans: éravana, bdlya manana and mauna nididhydsana, 
2 Q.B. 3.4.47, p. 203-294, Chap. 3. 
a $, R, Bh, Sk, B. 
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Vedanta-kaustubha 


Tt may be objected: If the religious duties like sacrifice, charity, 
austerity, calmness, self-control and the like, as well as those called 
hearing, thinking and meditating,—duties that are to be performed 
by men of all stages of lifo who desire for salvation,—be auxiliaries 
to knowledge; and 1f knowledge, attainable through them and common 
to men of all stages of hfe, be the means to salvation, then there 
cannot be any justification for “concluding with the house-holdor” 
in the Chandogya-text, which beginning: "Having studied the Veda 
in the house of a teacher in accordance with rules, m time left over 
from doing work for the teacher; having returned to his own house, 
studying his sacred texts ın a clean spot” (Chand. 8.15.1), concludes: 
“Forsooth, having stayed thus as long as he lives, he reaches the 
world of Brahman, and does not return any more” (Chand. 8 15 1) 
Hence, such œ conclusion clearly indicates that there are no other 
stages of life 1. To this the author replies here. 

The word “but” 1s meant for disposing of the objection, That 
is, simply because the stage of a house-holder has been mentioned 
at the end, it is not to be thought that there are no stages of life other 
than that. “On account of the exisience of all" religious duties 
therein, “the concluding with the house-holder is meant for exhibit- 
ing all religious duties. 


COMPARISON 
Rāmānuja and Srikantha 


The phrase compound “krtsna-bhavat” interpreted differently, 
viz. ‘on account of the existence (of knowledge) in all (the stages of 
life). Siikantha takes this giitra as constituting an adbikarana by 
itself. 


Baladeva 


He too takes it as an adhikarana by itself. Interpretation 
same. 


1 Vide the same objection raised on another ground m Br. Sù, 8.4.18, 
2 Sri. B. 3.4.47, p. 894, part 2; Sk B. 3.4.47, pp. 411-412, Parts 10 and 11 
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SÜTRA 48 


“AS IN THE CASE OF ASOETIOISM, ON ACCOUNT OF THE THACHING 
OF OTHERS AS WELL” 


Vedanta-parijata-saurabha 


In the very same manner, the teaching of asceticism in that text 
is meant for exhibrting all rehgious duties, since like the teaching of 
asceticism, thore 18 the teaching of the duties incumbent on all stages 
of life in the text: “There are three branches of religious duty” 
(Chànd 2.23.1 1) 


Vedànta-kaustubha 


The author points out that similarly here too the teaching of 
asceticism in the passage. “Then an ascetic” (Brh. 3.5.1), preceded 
by that of the life of a mendicant: “Then they live the life of mendi- 
cants” (Brh. 3.5.1), is meant for exhibiting the religious duties in- 
cumbent on all stages of life. 

Thus, here too, the teaching of asceticism, preceded by that of 
the life of a mendicant, in the passage: “The Brühmanas, having 
risen. above the desires for sons, desires for wealth, desires for worlds, 
live the life of mendicanta” (Brh. 3.5.1), is meant for exhibiting the 
religious duties incumbent on all the stages of life. Why? “As in 
the case of asceticism,” i.e. because like the teaching of asceticism, 
there is the “teaching of other” stages of life too in the passage: 
“There are three branches of religious duty. Sacrifice, study and 
charity are the first; austerity alone is the second; a student of sacred 
knowledge living in the house of a preceptor and exhausting himself 
completely in the house of a teacher is the third, All these become 
possessors of meritorious worlds. One who stands on Brahman 
goes to immortality” (Chand. 2.28.1) and so on. Hence it is estab- 


lished that the states of learning, childhood and asceticism are en- 
joined here. 


Here ends the section entitled “The injunction of another 
auxiliary” (12). 


1§,R, B. 
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COMPARISON 
Srikantha 


He begms a new adhikarana here (two siitras), concerned with 
an entirely different topic, viz. whether those who practise the vow 
of Pagupata and do not belong to any particular stage of life are 
entitled to salvation, The answer 1» that they are entitled. Hence 
the sūtra: "On account of the teaching of others too (viz. calmness 
and the hke, eto.) like, asceticism”. That is, asceticism, as well as 
calmness, self-control and the rest, which have been designated as 
auxiliaries to knowledge, the means to salvation, are enjomed in 
connection with the vow called P&$üpata as well. Hence it follows 
that those who practise this vow, automatically practise asceticism 
and the rest, gain knowledge thereby, and attain salvation through 
1.2 


Adhikarana 18: The section entitled “Non- 
manifestation", (Sūtra 49) 


SÜTRA 49 


"NON-MANIFESTING, ON ACCOUNT OF CONNECTION." 


Vedanta -parijaita-saurabha 


Without manifesting one’s own greatness and so on, due to 
learning, let one remain in the childlike state, 1.e. without pride, 
since it ıs possible for this alone to have a "connection" with the 
topic. 

Vedanta-kaustubha 


It has been established that in the text: “Hence let a Bráhmana, 
being disgusted with learning desire to stay in the childhke state; 
being disgusted with the childlike state and learning, then he becomes 
an ascetic” (Brh. 3.5.1), asceticism too 1s something to be enjoined, 
Now the meaning of the phrase ‘childlike state’ is being considered. 


1 Sk. B. 3.4.48, pp. 413-414, Parts 10 and 11. 
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The doubt is whether ihe action of a child, 1e. nothing but wilful 
behaviour, is meant by the phrase ‘childlike state’, and that 1s to be 
practised by one desirous of salvation; or whether freedom from 
arrogance, pride, self-consciousness and so on are denoted by the 
phrase ‘childlike state’ here, and these are to be practised by one 
desirous of salvation. If it be suggested that ‘childlike state’ means 
the state of a child, ie. nothing but wilful behaviour, that 1s to be 
practised by one desirous of salvation, there bemg no reason for the 
roeptriction that only freedom from arrogance and the rest are to be 
practised and not simply wilful behaviour,— 

We teply: “Without manifestmg’ one’s wisdom, generated 
through hearing and so on, one should desire to stay m the childhke 
state, ie. be free from arrogance and the rest. Why? “On account 
of connection," i.e. because the state of freedom from arrogance and 
so on alone can have any “connection” with the topic of discussion, 
while wilful behaviour can have no connection whatsoever with it, 
in accordance with the scriptural text. “Not one who has not refrained 
from bad conduct, not one who is not tranquil, not one who is not 
composed, not one who 1s not of peaceful mind, oan obtain Him even 
through intelligence” (Katha 2.24). Hence ıt is established that 
one desirous of salvation should have ‘childlike state’, ie freedom 
from arrogance and the hke. 


Here ends the section entitled “Non-manifestation” (18). 


COMPARISON 
Srikantha 

Here he concludes the topic, viz. whether those who practise the 
vow called Pásupata are entitled to salvation or not. The prima facie 
view is that since such people do not belong to any stage of life, they 
are not so entitled. The answer is: “(Although the Paéupata- 
iframe) does not manifest itself, (ie. ig not, & partioular üárama, 
yat) owing to (its) connection (with all the requisites of the stage of 
asceticism, such as, chastity and so on, it is called an 'atyüérama' 
or super-&Srama, and is the cause of salvation) "1 


1 Šk. B, 3.4.49, pp. 415-410, Parts 10 and 11. 
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Baladeva 


He, like Nımbärka, takes this sūtra (sūtra 50 m his commentary) 
as forming an adhıkarana by itself, but dealing with an entivoly 
different topic, viz. the keeping of knowledge as secret. Hence the 
sütra' "(Let one remam) without mamfesüng (ie revenling the 
knowledge attained), on account of connection (ie. tradition)”. 
That 15, when a preceptor teaches his disciple, he should ask tho 


disciple to keep what he has learnt a strict secret, for such is the 
tradition 1, 


Adhikarana 14: The section entitled “In this 
life” (Sütra 50) 


SÜTRA 50 


“(THERE 18 THE RISE OF KNOWLEDGR) IN THIS LIFE IF OBSTRUO- 
TION BE NOT PRESENT, ON ACCOUNT OF THAT BEING SHEN.” 


Vedàünta-pàrijata-saurabha 


“Tf obstruction" be non-existent, then there is rise of knowledge 
“an this hfe”; if ıt be present, in the next, “on account of that being 
declared" by the text: “Then Naciketas, having obtained the know- 
ledge declared by Death” (Katha 6.18 2) and so on 


Vedanta-kaustubha 


Having statod tho multitude of means that lead to the rise of 
knowledge, the author is now considering its time. 

On the doubt, viz. whether through the means, demonstrated 
in the group of aphorisms ending with “Non-manifesting, on 
account of connection” (Br. Si. 3.4.49), knowledge arises in this 
life or in the next,—the prima facie view is that in accordance with 
the scriptural text: “Let one desirous of salvation perform sacrifices’’ 
(Tait. Sam. 2.55%) and so on, people strive for only prosperity 


1 GB. 8.4.50, pp. 299-300, Chap. 3. 
zB, 
a P, 208, hne 27. vol. 2. 
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in the next life, but not for the rise of knowledge, knowledge being 
possible in this very life 

With regard to 1$, we reply: “If obstruction”, ie. 1f the obstruc- 
tion to knowledge, viz works which are dependent on particular 
place and time and are about to produce rosults other than knowledge, 
“be not present" That is, if the group of means which lead io 
knowledge be performed well, there is the rise of knowledge “in this 
life’; 1f any obstruction to such works be present, then in the 
next. Why? "On account of that being seen,” i.e. because the rise 
of knowledge 1s found to take place in both ways. That in the absence 
of any obstruction, there 1s the rise of knowledge in this life 1s declared 
by the text: “Then Naciketas, having attained the knowledge declared 
by Death and this rule! of the Yoga entirely, attamed Brahman 
and became stainless, deathless” (Katha 6.18). That through the 
means, practised in one life, there 1s the rise of knowledge in another 
life is declared by the text: “Even when in the womb, Vamadeva 
perceived". If there be a large number of obstructions, the attain- 
ment of knowledge is indeed very difficult, in accordance with the 
scriptural text. “He whom many, though hearing, know not” (Katha 
2.7). Hence itis established that the rise of knowledge takes place on 
the removal of obstructions. There is no fixed rule that knowledge 
arises in that very life in which the means were performed. 


Here ends the section entitled “In this life” (14) 


COMPARISON 
Samkara 
He reads: “Athikam api aprastuta-pratibandhe...."?. Inter- 
pretation same. This is sūtra 51 in his commentary. 
Ramanuja 
He reads: "Aihikama aprastuta-pratibandhe....”. Interpreta- 
tion of the word “aihikam” different, viz. “What belongs to this 


i Our text reads "yoga-Siddhi"— à rus-quotation. Correct one “Yoga- 
vidhi". Vide Kagha, p. 120. 
2 KRB. 3.4.61, p. 804. 


(st. 3. 4. 80. 
ADH. 14.] VEDANTA-KAUSTUBHA TTT 


world (re. meditation aiming at worldly prosperity)’. That is, 
there are two kinds of meditation, viz. that which aims at worldly 
prosperity only ("aihikam") and that which aims at final release 
The former may or may not arise in this life according to the absence 
or presence of obstruction 1, and similarly there is no fixed rule with 
regard to the latter also as will be shown in the next sūtra, 


Bhüskara 


He reads: * Aihikam aprasutam pratibandhena daréinat" Accord- 
ingly the sūtra means: “(There 1s the rise of knowledge) in this life, 
(f the works which obstruct it have) not sprung up, through (the 
presence of such an) obstruction (however, there is the rise of know- 
ledge in the next world), because (that) is seen".? Thus, tho import 
18 the same as Nimbürka's This is sūtra 48 in his commentary 


Srikantha 


His reading of the sütra is like Ramanuja’s reading. Interpreta- 
tion different, i.e. he is here speaking of the time of the rise of salva- 
tion and not of knowledge. Nimbarka speaks of this m the next 
sūtra. Srikantha interprets the sūtra thus. “(The result of medita- 
tion, viz. salvation, arises) in this hfe (i.e. as soon as the present body 
ceases), if obstruction be not present, on account of that being seen”. 
That is, if there be no contrary karmas, then a knower attains release 
as soon ag he dies. But it there be such karmas, he has to be re-born 
and exhaust them before he can attain release. Hence it is that evon 
knowers like Vàmadeva are seen to have re-births 3. 


Baladeva 


His reading too is like R&mánuja's reading Interpretation 
same, 


Sri. B. 3.4.50, p. 398, Part 2. 
B. 8.4 48, (written aa 3.4.49), p. 216. 
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Adhikarana 15: The section entitled “The 
fruit, viz. salvation” (Sütra 51) 


SUTRA 51 


“SIMILARLY, (THERE IS) NON-RESTRIOTION WITH REGARD TO THE 
FRUIT, VIZ. SALVATION, ON ACCOUNT OF ONE HAVING THAT STATE 
BOING ASCERTAINED, ON ACCOUNT OF ONE HAVING THAT STATE 
BEING ASOBRTAINED.” 


Vedanta-parijata-saurabha 


Likewise, there 13 “‘non-restriction with regard to the fruit, viz. 
salvation", in accordance with the statement: “For him there is 
delay so long” (Chand. 6 14.2 1), 


Here ends the fourth quarter of the third chapter ın the Vedanta. 
parijata-saurabha, an interpretation of the Sárlraka- 
mimamsa texts by the reverend Nimbarka. 


N Vedànta-kaustubha 


The question as to when a seeker attams knowledge, whether 
here or hereafter, has been considered above Now, the question 
as to when one who has atteined knowledge and is a seeker of salvation 
attains salvation is being considered. 

The doubt is as to whether or not there is any universal rule 
that tho fruit of knowledge, viz. salvation, arises only after the knower 
iy freed from the body in which ho has attained knowledge The 
prima facie view is as follows :— 

As soon as the means are accomplished, the fruit may be attained 
at that very moment; hence the fruit arises immediately after he 1s 
freed from the body. 

With regard to it, we reply. “There ia non-restriction with regard 
to the fruit, viz. salvation’. That is, just as there is non-restriction 
or no universal rule with rogard to the rise of knowledge,—viz. in the 
absence of obstructions, there is the rise of knowledge here; m their 
presenca elsewhere,—“so” there is '"non-restriction" with regard 


to the fruit of knowledge, viz. "salvation", belonging to one who 
— ÁO EH CR DUST UCM LUN ee 


1 B. 
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has attained knowledge If the works which have begun to bear 
fruits be absent, then the fruit of knowledge, viz. salvation, belonging 
to the knower, arises after he 1s freed from the present body; but if 
they be present, then after he is freed from still another body,—thus 
there 1s no fixed rule here. Why? “On account of one having that 
state boing ascertained,” io because the Chindogya text: “For him 
there is delay only so long as I am (10. he 1s) not free, then I shall 
Qe. he will)+ attam (Brahman)" (Chànd 6.142) speaks of “one 
having that state”, ie. one having the state of a knower, or, one by 
whom knowledge has been obtained. Hence it is established that 
there is no fixed rule with regard to the fruit, viz. salvation. The 
repetition of the last words indicates the completion of the chapter 


Here ends the'seotion entitled “The fruit, viz. salvation" (15), 


Hore ends the fourth quarier of the third chapter 1n the Vedanta- 
kaustuba, a commentary on the Sariraka-mimamsi by the reverend 
teacher Srinivasa, dwelling under tho lotus-feet of the reverend 
Numbirka, the founder and the teacher of the sect of the holy 
Sanatkumara. 

And this third chapter, entitled “The means", concerned with 
the discussion about the knowledge of Brahman, is completed. 


COMPARISON 
Samkara 


Interpretation different, viz. “Similarly, (there is) no fixed rule 
with regard to the fruit, viz. salvation, on account of such a state 
bemg ascertained (to,be Brahman)”. That is, the result of know- 
ledge is not subject to tho game rule as the origin of knowledge. The 
latter may vary, i.e. take place here or hereafter; but the former is not 
subject to any variations, but is the same always, since Scripture 
declares salvation to be Brahman, the UNCHANGHABLE.? 


Ramanuja 


Interpretation same. He points out that just as there is no fixed 
rule with regard to the rise of the fruit of that kind of meditation 


1 See V.K. 1.1.7. 2 $.B, 3.4.61, pp. 896 ff. 
20 r 
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which aims at worldly prosperity (considered in the previous sütra), 
go thore is no fixed rule with regard to the rise of the fruit of that of 
meditation which aims at salvation.i 


Bhaskara 


He interprets the first part, viz. “muktiphaliniyamah” like 
Nimbarka, the second part, viz “‘tadavasthavdhrteh” like Samkaia 
Thus, according to him tbe sütra means: although there is no fixed 
rule as to whether salvation is to arise here or hereafter, yet there is 
no non-fixity in the very nature of salvation, for salvation is nothing 
but the state of the Highest Lord.? 


Srikantha 


Interpretation different, viz. "(There is) no fixed rule thai the 
fruit, viz. salvation (bas grades hke the fruit of karma) since (salva- 
tion) is ascertained to be that condition (viz. the state of Brahman)”. 
That is, salvation means attaining similarity with the Lord; hence 
the Lord being the same, salvation does not vary, though there may 
be gradations in the meditations.3 


Résumé 


The fourth quarter of the third chapter contains: 

(1) 51 sütras and 15 adhikaranas, according to Nimbarka; 
(2) 52 sütras and 17 adhikaranas, according to Samkara; 
(3) 51 sütras and 15 adhikaranas, according to Rámànu]a; 
(4) 49 siitras and 16 adhikaranas, according to Bhaskara; 
(b) 51 sittras and 17 adhikaranas, according to Srikantha; 
(6) 52 sütras and 16 adhikeranas, according to Baladeva. 


Sūtra 46 ın the commentaries of Samkara and Baladeva is not 
found in Nimbarka’s commentary. 

Bháskara takes siitras 23 and 24 m Nimbarka’s commentary as 
forming a single sütra, and omits sütra 42. 


1 Bn. B. 3.4.51, p. 399, Part 2. 
2 Bh. B, 3.4.40, (written as 3.4.50), p. 217. 
2 Sk. B. 8.1.61, pp. 418-419, Parts 10 and 11. 


FQURTH CHAPTER (Adhyaya) 
FIRST QUARTER (Pada) 


Adhikarana 1: The section entitled “Repeti- 
tion”, (Sütr&as 1-2) 


SUTRA 1 
“REPETITION MORE THAN ONOR, ON AOOOUNT OF TEAOHING." 


The interpretation of the Brahma-siitras, entitled Vedanta- 
parijita-saurabha, composed by the reverend Nimbarka 

There must be “repetition” of the means “more than once", 
“on account of the teaching” of the means that lead to a direct 
vision of Brahman, viz. “Should be heard, should be thought, should 
bo meditated on” (Brh. 2.4.5, 4.5 61). 

The Commentary, the holy Vedaénta-kaustubha, composed by 
the reverend teacher Srinivasa. 

In the third chapter, the nature of the means were determined, 
Now, in this fourth chapter, that of the fruit or the result is being 
determined Thus, in the first quarter, it will be established that the 
attainmont of the fruit results straight on through the steady practice 
of the means. With a view to this, the means are to be repeated till 
death. Further, 1) will bo clearly shown that a knower, having 
Brahman for his soul, attains salvation through the might of his 
knowledge, the cause of the cessation of the prior and subsequent 
works. It will also be proved that the end, viz. Brahman, is attained 
when there is a completo exhaustion of works, which have begun to 
bear fruits, by rotributive experiences. In the second quarter, 
problems like the departure of a knower from tho body and so on will 
be considered. In the third quarter, those of his going through,the 
path beginning with light will be discussed. In the fourth quarter, 
the real nature and attributes of one, who has attained Brahman 
and has his real nature manifest, will be determmed. Now, first 
of all, tho author points out that the means are to be practised more 
than once. 


1 Š, R, Bh. 
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The doubt is as to whether the means leading to a direct vision 
of Brahman, mentioned in scriptural texts like: * "O ! the self 18 to be 
seen, to be heard, to be thought, to be meditated on. “It is to be sought 
for, it 1s to be enquired into " ' (Brh. 2.4.5, 4.5.6), “Knowmg him alone, 
one passes beyond death, there is no other way to salvation” (Svet. 
3,8, 6.15), “Tho knower of Brahmar attaims the highest” (Tait, 2.1) 
and so on, are to be practised once, or are to be repeated more than 
once. With regard to it, the proma facie view 1s that thoy are to be 
performed onco, there being no evidence for a repetition more than 
onoe. 

With regard to this, we reply: “Repetition”, 1.0 there must be 
a ropetitton, more than once, of the means leading to a direct vision 
of Brahman, Why? “On account of teaching," i.e. on account of 
the teaching of meditation, the means to a direct vision of Brahman, 
which teaching is preceded by that of hearing of and reflecting on 
the scriptural texts The purport is this: The real knowledge of the 
meaning of texts cannot be attamed, through a mere hearmg of the 
soriptural texts only once, even on the part of men like Svetaketu, 
the meanmg of the Vedanta-texts being very difficult to be undor- 
stood; otherwise, the repetition of the text: “Thou art that” (Chand. 
6.8.7, etc.4) would have been meaningless. For this very reason, 
texta like: “Whom they do not know, though hearing” (Katha 2.7 2) 
and so on are not without meaning. For ths very reason, considering 
that no understanding of the meaning of the Vedanta-texts 1s possible 
through a mere heanmg of those texts in accordance with the injunc- 
tion about Vedie study, His Hohness composed this treatise. Thus, 
m the text: ‘“O ! the self'1s to be seen’’’ (Brh. 2.4 5, 4.5.6) the teaching: 
‘to be heard’, aiming at a direct vision of Brahman, indicates that 
there is hearing more than once. If the direct vision of Brahman 
be attainable through a mere hearing of the scriptural texts about 
Brahman, celebrated in tho passages: “From whom, verily, all these 
beings arise” (Tait. 3.1), “Brahman is truth, knowledge, infinite” (Lait. 
2,1) and so on, then the teaching “should be heard” (Brh. 2.4 5, 4.5.6) 
becomes futile. Exactly simular is the teaching: “Should be thought” 
(Brh. 2.4.6, 4.5.0), ie. tho teaching about thinking which means 


1 Repeated nme times. Vide Chand. 6,8.7 ff, 


2 Correct quotation: “Srnvanto’ pi vahavo yam na vidyoh". Vide Katha, 
pp. 35-36, 
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constantly reflecting on Realty. After that there is the teaching 
about meditation, viz. "Should be meditated on” (Brh. 2.4.5, 4.5 6), 
Le. the teaching'of meditation, which means an unbroken perception 
of Brahman, the object of hearmg and thinking, and is the special 
cause of a direct vision of Him. On account of such a teaching, 
when the meditation on Brahman 18 practised more than once, then 
alone there is, through Brahman’s grace, a direct vision of Him, in 
accordance with the scriptural text: “But then he, meditating, sees 
him who is without part" (Mund. 3.1.8). 


COMPARISON 
Samkara, Bhàskara and Baladeva 


They all connect the word “asakrt” (more than one) with the 
word '"updes&t" and not with the word “Avriti”. That is, according 
to them, the means are to be repeated because Scripture teaches 
them more than once, i.e. repeatodly.t 


SUTRA 2 
“AND ON ACCOUNT OF INFERENTIAL MARK.” 
Vedanta-parijata-saurabha 
And on account of the Smrti passage: ‘“ By force of practice, 
desire to attain me, O Dhanafijaya”’ (Gita 12.9 2). 
Vedinta-kaustubha 


An inferential mark means Smrti. There are Smrti passages to 
this effect, such as ‘“But through repetition O son of Kunti!’’’ 
(Gità 6.35), ‘“Desire to attain mc, O Dhanafijaya”’ (Già 12.9), 
“Visnu is to be remembered always, and should never be forgotten. 
Let all injunctions and prohibitions be subordinate to these two” 


———— 


1 S.B. 4.1.1, p. 900, Bh. B 4.1.1, p. 218, G.B. 4.1.1. 
2 Qorreob quotation: “abhyasa-yogena”. Not quoted by others. 
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and so on. Hence it is established that the means to a direct vision 
of Brahman are to be repeated more than once. 


Here ends the section entitled “Repetition ” (1). 


COMPARISON 


Baladeva 
He omits the “ca”. 


Adhikarana 2: The section entitled "Medita- 
tion under the aspect of Self", (Sütra 3) 


SÜTRA 3 


“ BUT ‘THE SELF’—30 (THEY ADMIT AND MAKE OTHERS) UNDER- 
STAND ” 


Vedanta-parijata-saurabha 


“This is my self" (Chand. 3.14 3, 41)—so the previous teachers 
“admit” “This is your self" (Brh. 3 4.1, eto.2), so they teach the 
disciples. Hence the Highest Person 1s to be meditated on by one 
desirous of salvation as one’s own self. 


Vedanta-kaustubha 


In the immediately adjoimng section, it has been shown that 
the means me to be practised more than once. This suggests an 
absolute difference between the knower and the object known. Now 
we hasten to remove this misconception. 

The doubt is as to whether tho object to be known, viz, Brahman, 
is to be meditated on as different from ihe knower or as the self of 
theknower? With regard io ib, the prima facie view is: As different. 
Why? For the following reasons: First, the self, being within the 
range of the perception of the 'I', is easily knowable. Secondly, the 
means are, on the contrary, enjoined to be repeated more than once 


1$, 


2 $, R. Bh. 
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for knowing the self m question. Thirdly, there are a great many 
seriptural and Smrti texis as well as aphorisms teaching a fundamental 
difference between Brahman and the mdividual soul like: “And on 
account of the designation of difference" (Br. Sü 11.18), “But 
something more, on account of the mdication of difference" (Br Si. 
21.21) and so on In this way, such a difference between Brahman 
and the individual soul being estabhshed by the direct evidence of 
one’s own, realization, as well as by Scripture, no other supposition 
18 10 be made, in accordance with the condemnatory statemont: “He 
who supposes the self to be otherwise than what it really is,—what 
sin 15 not committed by him, the thief, the stealer of his own self 1" 

With rogard to it, we reply: “But ‘the solf’—so (they) admit", 
since the Highest self s the whole of whioh the individual self 1s a 
part and since the former 1g the very soul of the latter, which can 
have no existence and activity mdependently of Him, just as the 
thousand-r&yed sun, having independent existence and activity in 
contrast to its own rays, is their soul, and the rays are non-different 
from ıt. Similarly, the Lord should be known to be non-different 
from the individual souls. 

The word “but” indicates clearly the difference in nature between 
the individual soul and the Highest self, the non-knowing and the all. 
knowing. Tho relation of identity 1s possible between two things 
when they are non-different in some way or other. No identity is 
possible between a cow and a horse. Again, identity is not possible 
in the case of a single horse also. But there is a relation of identity 
between the effect and its cause, the attribute and its substratum, 
the power and its possessor,—i.e only between two things which are 
both different and non-different. Otherwise, in accordance with the 
text: “All this, verily, is Brahman” (Chand. 3.14.1), the universe, 
consisting of the sentient and the non-sentient, must be non-different 
from Brahman in nature, which is impossible. 

Hence, the Lord 1s the soul of the meditating devotee,—a part 
of Brahman and different, indeed, from Him in nature,—as the tree 
is of the leaf, the substratum of light of light, the chief vital-breath 
of the sense-organs, Hence, both difference and non-difference are 
equally fundamental and natural. Thus, alone, texts like: “Thou art 
me, O lord Deity! I am 'Thou'" and so on can hava a meaning, 
For this very reason, again, the non-difference of the individual soul 
from Brahman being established,—as of the leaf from the tree, light 
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from its substratum,—texts like: “He who worships another deity, 
(thinking:) ‘The Deity 1s one, I arother’, does not know, like a beast” 
(Brh. 1.4.10) and so on, too, fit in Since between Brahman and the 
individual soul there is a non-difference of this kind which is not in 
conflict with difference, there is no contradiction of scriptural and Smrti 
passages and aphorisms like: “The conscious among the conscious” 
(Katha 5.18; Svet. 6.13), ‘“And I am superior to the imporishable as 
wall’? (Gita 15.18), “But on account of the teaching of something 
more” (Br. Si. 3.4.8), “Not the other, on account of inappropriate. 
noss" (Br. Sü 1.1.17) and so on, the relation of difference-non- 
difforenco between the two being approved by all Scriptures. Hence 
“This is my self" (Chand. 3.14.3, 4), “This 1s the mter soul of all 
beings" (Mund 2.1.14),—s0 the previous teachers admit “This is 
your soul, within all" (Brh 3.41, 2; 3.5.1), “This is your self, the 
inner controller, immortal" (Brh. 3.7.9, eto.), * Al this has that for 
its soul... Thou art that"' (Chànd. 6.8.7) and so on,—so they 
teach thew disciples the very same thing. In accordance with the 
Smrü passage as well, viz. '*I am the soul, O thick-haired one! 
dwelling within the heart of all beings" (Gita 10.20), ‘“ Know me also 
as the knower of the field’’’1 (Gita. 13.2), 16 is established that the 
Highest Person is to be meditated or as one’s own self. 


Here ends the section entitled “Meditation under the aspect of 
self ” (2). 


Adhikarana 3: The section entitled “The Sym- 
bol", (Sütras 4-5) 


SÜTRA 4 


“Nov IN 4 SYMBOL, FOR THAT (I8) NOT (THE SELF)” 


Vedanta-parijaita-saurabha 


But the self is not to be sought for "in a symbol"; “that” is 
"nob" the self of the meditating devotee. 


~~ 


1 Le, the individual soul, the knower of the body, 
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Vedanta-kaustubha 


Now the author points out that similarly, the self is not to be 
sought for in a symbol. 

With regard to the meditations on symbols, such as, “Let one 
meditate on the mind as Brahman” (Chand. 3.18.1), “He who modi- 
tates on name as Brahman” (Chand 7 1.5) and so on, the doubt 1s 
as to whether the self is to be sought for in symbols or not. What is 
reasonable, to begin with? Tf it be suggested: lt is to be done so 
indeed, symbolic meditations too being equally meditations on 
Brahman. 

We reply: The self is not to be sought for “im a symbol", since 
"that", ie. the symbol, is not the soul of the meditating devotee, 
seeing that symbols like the mind and the rest are to be meditated on 
under the aspect of Brahman. 


COMPARISON 
Samkara 


The interpretation of the clause: ‘na hi sah” different, viz. “for 
he (i.e. the meditating devotee) does not (look upon the symbol as his 
self) ".1 

Baladeva 


He omits tho word "sah"? 


Bhàskara 
He omnts the first “na” 3 


SÜTRA 5 


“Tan VIEW OF BRAHMAN, ON ACCOUNT OF SUPERIORITY.” 


Vedànta-párijáta-saurabha 


The viewing of the mind and the rest as Brahman is indeed proper, 
but not the viewing of Brahman as the mmd and the rest, “on account 
of the superiority” of Brahman. 


1 &.B. 4.1.4, p. 908. ? Bh. B. 4.1.4, p. 221. 
8 Q.B. 4.1.4, p. 4, Chap. 4. 
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Vedünta-kaustubha 


To the objection, viz. In the above cases, let Brahman alone be 
the object to be meditated on, viewed as the mind and so on,—the 
author replies: 

The mind, name and so on are to be viewed as Brahman. Why ? 
“On account of superiority,” ie. on account of Brahman’s superiority 
to the mmd, name and the rest But Brahman is not to be viewed 
as the mind, name and the rest. Just as to view à munister as ihe 
king is proper, but not the king as a mimster, so is the case here, 
Hence 1538 established that the self is not to be sought for in a symbol. 


Here ends the section entitled “The Symbol” (3). 


COMPARISON 


Baladeva 


He takes this sūtra us constitutmg an adhikarana by itself, 
concerned with an entirely different topic, viz. “The view of Brahman 
(is to be superamposed upon the Lord), on account of superiority 
(of such a meditation)”. That is, just as the Lord 1s to be meditated 
on as the self of the devotee, so He is to be meditated on as Brahman 
as well, ie as possessed of great attributes and powers, since such 
a meditation is the highest of all. 


Adhikarana 4: The section entitled “The ideas 
of the sun and the rest". (Sütra 6) 


SÜTRA 6 


“AND THE IDEAS OP THE SUN AND TRY REST (ARB TO BH SUPER- 
IMPOSED) ON THE SUBSIDIARY PART, ON ACCOUNT OF APPROPRIATE- 
NESS." 

Vedünta-párijata-saurabha 


With regard to the meditations, viz. “Verily, he who shmoes, let 
one meditate on him as the udgitha” (Chand. 1.9.1 2) and so on, “the 


1 GB. 4.1.5, p. 7, Chap, 4. 2$.R Bh. SK. 


[s0. 4. 1. 6 
ADH, 4.] VEDANTA-KAUSTUBHA 789 


ideas of the sun and the rest” are to be super-imposed on the udgitha 
and so on, on account of the superiority of the sun, eto. 


Vedanta-kaustubha 


Certain meditations, based on the subsidiary parts, are mentioned, 
in Scripture thus: “Verily, he who is the sun, let one meditata on him 
as the udgitha" (Chand. 13.1) and so on. Here, on the suggestion 
that on account of the superiority of tho udgitha and the rest,—aw 
the subordinate parts of sacrificial acts which are means to an end.— 
to the sun, eto., which lead to no end, the ideas of the udgitha, ete , 
are to be super-lnposed on the sun and so on—the author now states 
the correct conclusion. 

“The ideas of the sun and tho rest," ie the views of the sun and 
the rest alone, are to be super-imposed “on the subsidiary parts”, 
ie. on the subordinate members of sacrificial acts. Why? “On 
account of appropriateness,” ie because the superiority of the sun 
and the rest is appropriate. When the udgitha and the rest are 
coremoniously purified by being viewed as the sun, etc., then alone can 
the sacrificial acts come to produce results Hence the superiority of 
the sun and the rest stands to reason. So it is established that the 
view of the sun, ete., 1s to be super-imposed on the udgitha and the rest. 


Here ends the section entitled “ The ideas of the sun and the 
rest’? (4), 


COMPARISON 
Samkara 


He reads “angesu’’ instead of "ange"! 


Baladeva 


He too takes this sütra as forming an adhikarana by itself, but, 
as usual, concerned with an entirely different topic, thus: “The ideas 
of the sun and the rest (as generating from the eyes of the Lord and 


2 $, B. 4.1.6, p. 9, Chap 4 
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80 on, should be super-imposed) on the limb (of the Lord), on account 
of appropriateness”. That is, the Lord is to be contemplated on as 
producing the sun trom His eyes and so on.! 


Adhikarana 5: The section entitled "Sitting", 
(Sütras 7-11) 


SUTRA 7 


“SITTING, ON ACCOUNT OF POSSIBILITY.” 


Vedanta-parijata-saurabha 


One should practise meditation "sitting" only, since meditation 
is possible only on the part of one who is sitting. 


Vedanta-kaustubha 


It has been proved above that meditation, the special cause of a 
direct vision of Brahman, is to be repeated, more than once. Now, 
the problem is being considered as Lo whether ıt is to be practised. 
somehow without following any restrictive rule, or only in a sitting 
posture. 

On the doubt, viz. whether there is no restrictive vule how medita- 
tion is to be praotised,—whether in, a sitting posture, as lying down, 
walking or standing still; or whether there is a restrictive rule that it is 
to be practised in a sitting posture alone,—if the prima facie view 
be that there being no cause for such a restriction, there is no restric- 
tion,— 

We reply: “sitting”, Why? “Qn account of possibility,” 
Le. because meditation is possible on the part of a devotee who 1s 
sitting. One who is lying down may fall asleep, while one who is 
walking or standing still may have his attention diverted owing to 


his effort for holding the body up and so on, and as such no meditation 
is possible on their part. 


1 Q.B. 4.1.0, p. 9, Ohap. 4. 
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SUTRA 8 


“AND ON ACCOUNT OF CONTEMPLATION.” 


Vedanta-parijata-saurabha 


Meditation being of the form of contemplation, it 15 to be carried 
on in a sitting posture alone. 


Ved4uta-kaustubha 


“And” meditation being of the form of contemplation, as evident 
from the text: “Should be meditated on" (Brh. 2.4.5, 4.5.6); and 
contemplation, consisting of a continuous stream of ideas having the 
form of the object contemplated, being possible only on the part of a 
contemplating devotee who is sitting, thero can be no question as to 
the propriety of the above restrictive rule,—this is tho sense. 


SUTRA 9 


“AND WITH EEFERHNOE TO IMMOBILITY.” 


Vedanta-parijata-saurabha 


In the text: “The earth contemplates, as it were” (Chand. 
7.6.11), the word ‘contemplates’ has been, used “with reference to 
(its) immobility ”. Hence one should practise meditation in a sitting 
posture only. 

Vedanta-kaustubha 


In the scriptural text: “The earth contemplates, as it were. The 
heaven contemplates, as it were. Water contemplates, as it were. 
The mountains contemplate, as it were" (Chand. 7.6.1), the term 
‘contemplates’ has been used “with reference to the immobility” 
of the earth and the rest. On account of this indicatory mark too, 
meditation, having the form of contemplation, knowing and so on, 
is to be practised in a sitting posture alone, 


1 Š. R, Bh. SK. B. 
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SUTRA 10 


“AND SMRTIS DECLARE ”’ 


Vedanta-parijata-saurabha 


“And the Smrti texts declare’: “Having placed in a clean 
spot” (Gità 6.11 +) and so on. 


Vedanta-kaustubha 


“And Smrti texts declare” that contemplation is possible only 
on the pai of one who is sitting, thuc: "Having placed, on a clean 
spot, one's steady seat that 19 neither very high nor very low and 
consists of a cloth, deer-skin, and ku$a-giass, one over the other; 
having sat there on tho seat, concentrating one's mind and with the 
functions of the mind and sense-oigans controlled, let ono practise 
deep meditation for the purification of his self’? (Gita 6.11) and so on. 


SUTRA 1t 


"WHERE CONCENTRATION (IS POSSIBLE) THERE, ON ACCOUNT OF 
NON-SPROIFICATION," 


Vedànta-párijáta-saurabha 


“Where” concentration of the mind is possible "there" one 
should practise meditation, there being no mention in Scripture of & 
special place and the rest over and above this. 


Vedanta-kaustubha 


"Where," ie. in whatever place, time and so on, “concentra- 
tion” of the mind is possible, “there” meditation is to be practised, 
there being no mention in Scripture of a special place, time and so on. 
“Tn a clean level spot; free from pebbles, fixe and sand; favourable to 


the mind by reason of sound, pond and so on; but not hurtful to 
PUNCTUS eae ee D aE eee MEM ER 
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the eye; full of caves and free from wind,—let one apply one’s self 
(to meditation)” (Svet 2.10),—this text of the Svot&vataras also 
speaks of a place favourable to the concentration of the mind, but 
not of any special placo and so on, as ovident from the conoluding 
phrase; ‘favourable to the mind’. Hence, it is established that 
meditation is to be carried on in a sitting posture, 


Here ends the soction entitled “Sitting” (5). 


Adhikarana 6: The section entitled “Until 
death". (Sūtra 12) 


SUTRA 12 


“UNTIL DEATH, FOR THERE ALSO (IT) 18 SEEN." 


Vedanta-parijata-saurabha 


Meditation 1$ to be carried on “until death", since “there also” 
that “is seen” in the text: “Verily, having stayed thus as long as he 
lives” (Chand. 8.15.14) and so on. 


Vedanta-kaustubha 


It has been stated above that the means are to be practised 
repeatedly. Now, the duration of meditation is being considerod. 

On the doubt, viz whether meditation, denoted by the terms 
‘contemplation’, ‘knowing’ and so on, is to be finished within a short 
tame, or is to be continued till the fall of the body,—if it be suggestod 
that it is to be finished. within a short time, that much being sufficient 
to satisfy the demands of the scriptural texts which teach repetition 
more than one,— 

We reply: “Until death’. Meditation is to be continued unin- 
terruptedly until death. The word “for” states the reason for this: 
That there is the continuance of the thought of the object to be medi- 
tated on “there also", i.e. during that period (viz. from the beginning 
till death), “is seen”, 1.0. declared by the scriptural text: “Now, verily, 


1 R 8K. 
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a person consists of purpose. With whatever purpose he departs 
from this world, that he becomes on departing io that world” (Sat. 
Br. 106.3, 11) The phrase’ ‘consiste of purpose’ means ‘is given 
primarily to contemplation’ Similarly, that there is the continuance 
of the thought of the object to be meditated on tll life lasts is declared. 
also by the soripiural text: “Verily, having stayed thus as long as he 
lives, ho attains the world of Brahman” (Chand, 8.15.1); and in 
the Smrti passage: **Remembermg whatever being he leaves the body 
at the ond, to that alone he goes, O son of Kunti, ever permeated by 
its nature” (Git& 8.6). Honce it is established that meditation is to 
be contmued day after day until death 


Here ends the section entitled “Until death" (6). 


COMPARISON 
Samkara 


Although lrterally Samkaia interprets the sütras 7-12 lke 
Numb&rka, yet there is a great difference between them, viz. while 
Nunbárka is speaking here of the meditation which leads to salvation, 
Samkara especially excludes such a meditation and speaks of that 
meditation alone which leads to worldly prosperity. Thus, he points 
out that the rule about the posture of meditation holds good only 
in the cage of that meditation which leads to worldly prosperity 
(“abhyudaya-phalopisani”’), but neither in the case of the meditation 
on the subordinate mombers of sacrifices ("karmübgop&san&"), nor 
in the case of the meditation which ams at real knowledge (“samyag 
dará$anopüsan& "), since the first depends on action, the second on 
object, Similarly, the rule regarding the duration of meditation 
does not hold good in the case of the meditation aiming at knowledge, 
since & jivan-mukta, i.e. one who has attained knowledge by medita- 


tion and has become freed thereby, need not carry on meditation 
further as long as he lives.8 


1 P. 806, lines 14-16. 


2 ÉB. 4.1.7, pp. 915.018. “Karmaiiga-sambandhbign t&vad up&sanegu 
karma-tantratval na Ben&di-ointá; n&pi samyag-daréane, vasiu-tantratvat 
jüünasya". 


5 Op, o., 4.1.12, p. 918. 
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Baladeva 


He interprets the phrase: “tatrapi” to mean ‘even after death’. 
That is, the devotee not only practises meditation as long as he lives, 
but even after death, 1e. even when he 1s freed, since the Lord 18 so 


beautiful that he is drawn to worslupping Him, though not enjoined 
to do o.t 


Adhikarana 7. The section entitled "On the 
attainment of that". (Sūtra 13) 


SÜTRA 13 


"Ow THE ATTAINMENT OF THAT, (THERE FOLLOW) NON-OLINGING 
AND DESTRUOTION OF SUBSEQUENT AND PRIOR SINS ON AOOOUNT 
OF THE DESIGNATION OF THAT" 


Vedinta-parijata-saurabha 


There take place “the non-clinging and destruction of subse- 
quent and prior sins” on the part of a knower. Why? “On account 
of the designation,” viz. “To one who knows thus, evil deeds do not 
ehng^ (Chand 4.14.32), “AI his sms are burnt” (Chand. 5.24.3 3). 


Vedanta-kaustubha 


Thus, for mdicating clearly that uf one wishes to have the 
obstructions removed in order that he may directly attain tho 
place of the Highest Person, one should resort to the means with 
the proatesb care, a discussion about the repetition of the means 
and so on was undertaken in the chapter dealmg with the end. 
Now, the author shows how on the rise of knowlodge all obstructions 
cease immediately. 

The text: “Just as water does not cling to the lotus-leaf, so no 
evil deeds cling to one who knows thus” (Chand, 4.14.3), declares 


1 GB. 41.12, p. 15, Chap. 4. " Mokga-paryyantam upüsanem k&ryyum fi. 
Tatripi mokge ca,” 

2 $, R. Bh. SK. B. 8 Op. cit. 
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that thero is the non-clinging of the subsequent sins on the part of a 
knower Again, the texts: “Just as a tuft of the Imk&-reed placed 
on & firo 18 burnt up, so all his sins are burnt up" (Chand 6.24.3), 
“And all his works decay when he who is high and low 1s seen" 
(Mund, 2.2 8), declare that all his prior sins are destroyed. Here the 
doubt is as to whether the non-clinging and destruction respectively, 
of the subsequent and prior sing on the part of one who has attaimod 
knowledge aro justifiable or not. lf it be suggested. In accordance 
with the declaration: “A work done, good or bad, must necessarily 
be experienced " (Br V.P. 26.70!) and so on, the consequences of 
the work done must necessarily be undergone. Hence the non-clinging 
and destruction of subsequent and prior sins are not justifiable; the 
scriptural texts about such non-chnging and destruction simply 
refer io the cessation of works the consequences of which have already 
been. undergone,— 

We reply: “On the attainment” of knowledgo, otherwise called 
‘steady remembrance’, ‘highest devotion’ and so on, through ihe 
maturity of such a meditation, “the non-clinging and destruction of 
subsequent and prior sins" are justifiable. Why? “On account 
of the designation of that," ie on account of the designation of the 
non-clinging of the subsequent sins in the text: “To one who knows 
thus, evil deeds do not cling” (Chand. 4.14.13),—this designation 
cannot be taken to be referrmg to the non-clinging of works the 
consequences of which have already been undergone, since in their 
case there being no question of clinging at all, there is no sense in the 
denial ;—and on account of the designation of the destruction of prior 
sins in the passages: “So all his sms are burnt up” (Chand. 5 24.3), 
“And all his sins decay when he who is hgh and low is seen” (Mund. 
2,2,8). This designation too cannot be taken to be referring to works 
the consequences of which have already been undergone since the 
destruction of such works holds good equally in the case of a non- 
knower; and since the declaration: “A work which is not experi- 
enced does not decay even in hundreds of millions of ages. It must be 
experienced necessarily” (Br. V.P. 26.70) and so on, refers to the 
case of non-knowers, and to works which have begun to produce 
consequences. Henco it is estabhshed that the non-clinging and 
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destruction of a knowor's subsequent and prior sins, sprung up from 
thonghtlessness, are indeed justifiable. 


Here ends the section entitled “On the attainment of that” (7). 


Adhikarana 8: The section ontitled “The 
other". (Sütra 14) 


SUTRA 14 


“Of THE OTHER TOO, (THERE IS) NON-OLINGING THUS, BUT ON THE 
FALL." 


Vedanta-parijata-saurabha 


Since the good deeds also, aiming at selfish ends, are incompatible 
with salvation, just as the sing are, there result the non-clinging of 
the subsequent and the destruction of the prior (in their case too). 
Immediately after the non-clhnging and destruction of the subsequent 
and prior (merits and sins), salvation arises at once “on tho fall" of 
the body. 


Vedanta-kaustubha 


In the immediately adjoining süira, it has been said that there 
18 the cessation of the knower’s evil deeds, sprung up from thought- 
lessness. Now the author points out that there is the cessation of his 
good deeds no less. 

If it be suggested: subsequent and prior sms being harmful, 
let there be the non-clinging and destruction, respectively, of subse- 
quent and prior sins, through knowledge. But such non-clinging 
and destruction of good deeds through knowledge are not justifiable, 
since they being enjoined in Scripture are not incompatible with 
knowledge,—the author extends the above reasoning here too thus; 
“Of the other too". That is, ag in the case of sins, there must be non- 
clinging and destruction, through knowledge, of what is other than 
sins, Le. of the good deeds too which aim ait selfish ends. Why? 
On account of the designation of thet, Le. just as the evil deeds are 
designated as rejectible by one desirous of salvation, since they are 
meompatible with salvation, so the good deeds, too, are likewise 
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designated,—on account of that. And there 1s the desgnation of both 
good and evil deeds as equally rejectible, both bemg equally incom- 
patible with salvation. The following texts refer both to good and 
evil deeds: “AN sins return therefrom” (Chand. 8.4.1). “He 
shakes off good and evil deeds” (Kaus. 1.4) — '' Verily, he crosses both 
these” (Brh, 4.4,22) Thus, when there are no more good and evil 
deeds, which are incompatible with salvation, salvation arises af 
once “on the fall", io. on ihe fall of the body. The word “but” 
(in the sütra) implies emphasis Hence it is established that the non- 
clinging and destruction, of the good deeds, too, arc justifiable. 


Here ends the section entitled “ The other" (8) 


COMPARISON 
Rāmānuja and Srikantha 


Interpretation of the phrase: “pate tu” is different, viz. ‘There 
is the destruction of the good deeds, which facilitate knowledge, on 
the fall of the body and not here and now. 


Adhikarana 9: The section entitled “The works 


the effects of which have not yet begun". 
(SSütra 15) 


SÜTRA 15 
“BUT ONLY THOSE FORMER (WORKS) THE EEFEOTS OF WHICH HAVE 
NOT YET BEGUN, BECAUSE TILL THAT." 
Vedünta-párijáta-saurabha 


On the attainment of knowledge, “the former" good and evil 
deeds, the effects of which have not yet begun, alone perish. Why? 
Because in the scriptural text: “For hum there is delay so long I am 


1 Su, B. 41.14, p. 416, Part 2; SK. B. 4.1.14, pp. 441-442, Parts 10 and 11. 


[st. 4. 1. 18. 
ADH, 9.] VEDANTA-KAUSTUBHA 799 


(=he is) free; then I shall! (=he will) attam Brahman” (Chand. 
6 14.2 2), 16 1s declared that salvation does not arise till there is the 
fall of the body. 


Vedanta-kaustubha 


It has been established that both good and evil deeds are de- 
stroyed through knowledge. Now, to the objection, viz. Let there be 
the destruction of those good und evil deeds, too, the effects of which 
have already begun,—the author roplies hero. 

On the doubt, viz. whether through knowledge there 1s the de- 
struction of all good and evil deeds, i e. oqually of those the effects of 
which have already begun and those the offects of which have not 
yet begun, or of those alone the effects of which have not begun,— 
if it be suggested: smce no specification is mentioned in scriptural 
texts like: “And his works perish when he who 1s high and low is 
seen" (Mund. 2 2.8), “All sims are burnt up” (Chand. 5.24.3), there 
18 the destruction of all without distinction, — 

The author states the correct conclusion. “Only those the effects 
of which have not begun yet”. The “former” good and bad deeds 
the effects of which have not begun yet alone perish through know- 
ledge, but not those the effects of which have already begun. Why? 
“Because till that," i e. because in the scriptural text: “For him there 
18 delay only so long I am (=he 15) not free; then I shall (=he will) 
attain (Br&hman)" (Chind 6.14.2), ıt 18 declared that there is delay 
for the knower till the fall of the body. This being so, the non-specific 
texts aie to be interpreted in the hght of the specific text. Hence 
xt is established that through knowledge there is no destruction of 
those good and evil deeds the effects of which have already begun. 


Iere onds the section entitled “The works the effects of which 
have not yet begun” (9). 


1 See VK. 1.1.7. 
2 Š, R, Bh, SK, B. 
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Adhikarana 10: The section entitled “Agni- 
hotra". (Sütras 16-18) 


SÜTRA 16 


“Bur tap AGNI-HOTRA AND THE REST (ARE TO BH PERFORMED) 
WITH A VIEW TO THAT EFFEOT (VIZ. KNOWLEDGE) ALONE, ON 
AOOOUNT OF THE OBSERVATION OF THAT." 


Vedanta-parijata-saurabha 


It is not to be apprehended that through knowledge there results 
the cessation of the duties mcumbent on one's own stago of life, such 
as, Àgni-hotra 1, charity, austerity and so on. Thoy are io be per- 
formed indeed, as they foster knowledge The scriptural texi about 
saorifico and so on, prove them to be productive of knowledge 


Vedànta-kaustubha 


Tt has been stated that through the might of kuowledge, there 
results the non-clinging of the other too, i.e. of the good deeds too. 
Sumilarly, there results the non-clinging of the daily and occasional 
duties incumbent on one’s own stage of hfe Hence they are not to 
be performed,—this objection the author disposes of now, 

On the doubt, viz. whether the daily and occasional duties like 
the Agni-hotra and the rest aie to bo performed by a knower or not,— 
if it be suggested: Through knowledge there result the non-chnging 
and destruction of good and evil deeds. What is the use of performing 
them, seeing that there results tho cessation of the Agni-hotra and the 
rost too, they too being good deeds equally 1— 

We reply: The word “but” clearly mdicatos the speciality of the 
Agni-hotra and the rest, “The Agni-hotra and the rest,” i.e, the daily 
and occasional duties incumbent on one’s own stage of life, are to be 
performed by a knower “with a view ta that effect alone”, 
viz. the production of knowledge alone. Why? “On account 
of the observation of that,” Le. because the text: “Him, the Brüh- 
manas desire to know,? by sacrifice, by charity, by austerity, by 


l Oblation to fixe. 
3 "By the recitation of the Veda.” 
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fasting” (Brh. 4.4.22) declares the duties incumbent on one’s own stage 
of life, such as, Agm-hotra and the rest, to be means to knowledge. 
Knowledge 1s to be acquired so long as life lasts. Hence the duties 


incumbent on the stages of life are to be performed so long as hfe 
lasts, 


COMPARISON 
Samkara and Bhaskara 


Interpretation of the phrase “tat-karyyiya” different, viz. "for 
the sake of that effect (viz salvation)”. That is, just as knowledge 
produces salvation, so does works like Agni-hotra and the rest. Of 
course, Samkara points out that works are mdirect means to salvation, 
ie produce knowledge which produces salvation; while according 
to Bhüskara, it is a direct means. 


SUTRA 17 


“oR (THHRM ARE) ALSO (GOOD AND BAD WORKS) OTHER THAN 
THUSH (TO WHIOH REFER THE TEXT) OF SOME (ABOUT THE DIVISION) 
OF BOTH (MERIT AND DEMERIT) ” 


Vedanta-parijata-saurabha 


“Other than” these works the effects of which have been pro- 
duced, viz. those that are productive of knowledge, there are "also" 
works tho effects of which have not been produced. To these refer 
the text of “some”, designating the division “of both” merit and 
demerit, viz. “The friends, the good deeds, the enemies, the bad 
deeds"? 


Vedánta-kKaustubba 
To the objection, viz. To what then does the following text 


refer to: “His sons inherit his property, his friends the good deeds, his 
enemies the bad deeds" {—the author replies: 


1 &.B. 4.1.16, pp. 923-24, Bh. B. 4.1.18, p. 226. 
2 Š, R, Bh, SK, B. 
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“Other than those" works which are productive of knowledge, 
there are “also” good and bad works the results of which havo been 
obstructed by some works of greater strength. “As” some works 
are undertaken for the sake of selfish ends and what is prohibited is 
performed through thoughtlessness,! so the text “of some", desig- 
nating the division “of both” mont and demerit, refor to these above 
works only. The declaration of non-chnging and destruction, viz 
“Tho friends the good deeds, the enemies the bad deeds" should be 
known to be roferring to those works 


COMPARISON 
Samkara and Bhaskara 


They interpret the word “ubhayayoh” differently, viz. ‘(This 
18 the view) of both (Jamini and Bādarāyaņa)’ ? 


Ramanuja and Srikantha 


According to them the word “ubhayayoh” means ‘(There are 
works) of both (kind, ie. either prior or subsequent to the rise of 
knowledge, which are obstructed from producing results)’.8 


Baladeva 


He begins a new adhikarana here (three sütras), concerned. with 
the case of some Nirapeksa devotees. Hence the sūtra: “Because 
other than this (viz. the Chándogya text) (there is) another (text of 
Satyayanins) also, (there is the destruction) of both (good and evil 
prüraübdha-karmas in the case of some mrapeksa devotees)”. That 
is, the Chündogya text (Chand. 6.14.2) declares that a man has to 
wait until those works the effects of which have already begun to 
operate are exhausted. But this rule does not hold good in 
the case of some nirapekea devotees, where, as declared by the text 
of the S&ty&yanins, even their prürabdha good and evil deeds go to 
their friends and foes respectively. Thus, some nirapeksa devotees 


1 All these works are other than those which produce knowledge. 
2 $3, 4.1.27, p. 825; Bh. B, 4.1.7, p. 226. 
5 $i. B. 41.17, p. 418, Part 2; SE. B. 4.1.17, p. 448, Parts 10 and 11. 
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become free at once, without having to wait for the full exhaustion 
of their prárabdha-karmas 1 


SUTRA 18 


“ BECAUSE ‘WHAT ALONE WITH ENOWLEDGE'—S0 (SORTPTURE 
DECLARES) ,” 


Vedánta -párijàta-saurabha 


For, with a view to indicating the strength and weakness of works, 
xt 1s said, "What alone one doos with knowledge" (Chand. 1.1.10 2). 


Vedàánta-kaustubha 


The author here refers again to the greater potency of some 
works and the lesser potency of others, mentioned under the aphorism 
“For (there is) a separate fruit, (viz. non-obstruction” (Br. Si 
3.3.41). 

The text: “What alone one does with knowledge that alone is 
more potent" (Chand, 1 110) designates the greater potency of some 
works and the lesser potency of others. Among these, works of greater 
strength first begin to produce their own fruits. Hence, when such 
works of greater strength are about to produce their fruits, certain 
other good and bad deeds of losser strength, performed. with a view 
to attaming certain ends, remain without producing those results, 
like a weak cow kept off from water, grass and. so on by a stronger 
one. When the knower becomes froo immediately after the decay 
of those works the effects of which have already begun, those above 
works go to his friends and foes respectively,—this is the sense. 
Hence it is established that with a view to the rise of knowledge, the 
duties incumbent on his own stage of life, such as, Agni-hotra, and the 
rest, are to be performed by a house-holder; and works like aus- 
terity, muttering of prayers and so on by one who is bound by 
chastity. 


Here ends the section entitled '' Agni-hotra^' (10). 


1 G.R, 4.1.17, pp 26-28, Chap. 4. 2 $. R. SK, B. 
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COMPARISON 
Samkara 


He takes this sütra as forming an adhikarana by itself, concerned 
with the question of the two kinds ot Agni-hotra, with or without 
knowledge, and points out that the former, of course, has a greater 
capability of producing knowledge, yet the latier too is not absolutely 
ineffective, but helps the rise of knowledge. 


Bhaskara 


He omits this sūtra, pointing out that it is merely superfluous.? 


Baladeva 


He continues here the topic of the immediate destruction of the 
prarabdha-karmas of some nirapeksa devoiees, and points out that 
since the celebrated Chindogya text (Chand. 11.10) shows the great 
potency of vidya, ıt is possible that through the grace of vidya even 
the pràrabdha-karmas may be destroyed at once.3 


Adhikarana 11: The section entitled “The 
destruction of others". (Sütra 19) 


SÜTRA 19 


"Bur HAVING DESTROYED THE OTHER TWO BY ENJOYMENT, 
THEN (HE) ATTAINS (BRAHMAN) " 


Vedanta-parijata-saurabha 


"But having destroyed” the good and evil deeds, the effects of 
which have already begun, “by enjoyment”, he “attains” Brahman. 


Here ends the first quarter of the fourth chapter in the Ved&nta- 
parijita-saurabha, an interpretation of the Süriraka-mim&ms& 
texts by the reverend Nimbürka. 


1 Š B. 4.1.18, pp. 925-926, 
? Bh. B, 4.1.17, p. 236, 
3 GLB. 4.1.18, p. 29. Chap. 4. 
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Vedanta-kausiubha 


It has been established at the end of the third chapter that as the 
end, viz. knowledge, depends upon the cessation of the obstructions, 
viz. the works the effects of which have already begun, so there ig no 
fixed rule with regard to the timo when knowledge is going to arise 
aotually. But here, ıt has been suid that knowledge arises on the 
fall of the body.2 Now, anticipating the enquiry, viz. Whence arises 
the cessation of the two kinds of works the offects of which have 
already begun? On the fall of which body 1s there salvation — 
the author replies :— 

On the doubt, viz. Whether the good and evil works—the effects 
of which have already begun, othor than the good and evil works the 
effects of which have not yet begun, which are tho objects of the 
non-clinging and destruction, and are mentioned under the aphorisms: 
“On the attainment of that, (there are) non-clmging and destruction, 
of the subsequent and prior sins, on account of the designation of that 
(Br. Sa. 4.1.13). “Of the other too (there is) non-clinging thus, but 
on fall” (Br. Sù. 4.1.14),—aro to be experienced 1n the body in which 
knowledge originates, or to be experienced in another body,—if it 
be suggested: Since anothor body is not desired, they are to be 
experienced in the body in which knowledge originates; on rts fall, 
salvation arises,— 

We reply: The word “but” is meant for disposing of the objection, 
“Having destroyed the other two,” 1e. good and evil decds the effects 
of which have already begun, “by enjoyment", whether 1n the body 
in which knowledge onginates or in another body, one “attains” 
Brahman, in accordance with the text: “What.1s not experienced. 
does not perish” (Br. V.P. 26 70). Hereby, the means to the removal 
of the obstruction to knowledge, exhibited under the aphorism; 
“In this world, if obstruction be not present” (Br. Si. 3.4.10), too is 
explamed. Hence, it 1s established that there is salvation when on 
the decay of the works,—the effects of which have already begun,—by 
enjoyment, there is the fall of the body at the completion of 
enjoyment. 


Here ends the section entitled “The destruction of others” (11), 


1 Vide V.P.S. 3.4.61. 
2 Vide V.P.S. 4,1.14, 
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Here ends the first quarter of the fourth chapter in the holy 
Vedainta-kaustubha, a commentary on the Sriraka-mimüms& texis 
by the reverend teacher Srinivasa, dwelling under the lotus-feet of 
the reverend Nimbürka, the founder and teacher of the holy 
Sanatkumára 


COMPARISON 
Baladeva 


Here he onds the discussion about the Nirapekga devotee, thus: 
“Having given up the other two (viz. the gross and the subtle bodies), 
(the Nirapekga devotee) then attains (ie. joins) in the enjoyment 
(of the Lord)": 


Résumé 


The first quarter of the fourth chapter contains: 
(1) 18 sütras and 11 adhikaranas, according to Nimbarka; 
(2) 19 sütras and 14 adhikaranas, according to Samkara, 
(3) 19 sütras and 11 adhikaranas, according to Ramanuja; 
(4) 18 sütras and 13 adinkaranas, according to Bhiskara, 
(5) 19 sütras and 13 adhikaranas, according to Srikantha, 
(6) 19 sütras and 18 adhikaranas, according to Baladeva. 


Bhéskara omits sūtra 18 in Nimbirka’s commentary. 


1 G.B. 4.1.19. pp. 29-30, Chap. 4. 


FOURTH CHAPTER (Adhyàya) 
SECOND QUARTER (Pada) 


Adhikarana 1: The section entitled “Speech” 
(Sütras l-2) 


SÜTRA 1 


"SPEECH IN THE MIND, ON AOOOUNT OF ORSERVATION AND ON 
ACCOUNT OF SORIPTURAL TEXT." 


Vedànta-parijata-saurabha 


The text: “Speech merges into the mind” (Chand. 6 8.61) 
denotes the merging in, 1¢. the connection of the organ of speech 
with, the mind,—sinco it 18 found that the function of the mind con- 
tinues even when the organ of speech has ceased io function; "also 
on account of the scriptural text”: “Speech merges in the mind” 
(Chand. 6.8.6). 


Vedanta-kaustubha 


It has been said at the end of the previous quarter that the 
knower attams Brahman. Now, the knower’s departure from the 
body for attaining Brahman and similar problems are being consi- 
dered. First, the author determines the mode of departure which, is 
common to a knower and a non-knower. 

The doubt is as to whether in tho text: “Of this person, my dear, 
who has departed, speech merges into the mind, the mind in the vital- 
breath, the vital-breath in fire, fire ın the Highest Divinity” (Chand. 
6.8.6), the merging of the function of speech in the mind is denoted 
or of speech alone having the function. If it be suggested that the 
functions of speech and so on are directed to their respective objects 
by the mind. Hence the merging of the funotion of speech in the 
mind stands to reason— 

We reply: Speech alone having the function merges in the mind. 
Why? “On account of observation,” ie. the function of the mind 


1 É, R, Bh, SK, B. 
( 807 ) 
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18 observed to continue even when tho organ of speech has ceased to 
function. Apprehendmg the objection that this 1s possible even if 
there be the merging of only the function of speech, the author states 
the main reason: “And on account of scriptural text ^, 1.e, on account 
of the text: “Speech merges in the mmd” (Chand. 6.8.6), There 1s 
no text to the effect that the function of speech merges 1n the mind. 

‘Merging’ 18 to be understood here as denoting ‘connection’ and 
not ‘absorption’, since the absorption of speech into the mind, which 18 
not its material cause, 1s impossible,! since m order that the non- 
knower 2 may obtain another body, it is essontial that speoch should 
continue, and since 16 will be stated further on 3 that speech and the 
rest aro absorbed in the Highest Soul alone. 


COMPARISON 
Samkara and Bhaskara 


Interpretation different. In direct opposition to Nimbürka, who 
holds that the organ of speech is connected with the mind, they point 
out that the function of speech and not the organ of speech merges 
in the mind.# 

Further, the most fundamental point of difference between 
Nimbarka and Samkara is that Samkara all throughout makes a dis- 
tinction between the higher knower and the lower knower, ie. one 
who knows Brahman as identical with himself, and one who meditates 
on Brahman as different from himself. Hence, while according to 
Samkara, this quarter deals with the path of gods belonging only to 
the lower knowers or worshippers of the qualified Brahman,’ according 
to Nimbarka, this 1s the highest path belonging to all knowers. 


i Le. a thing is absorbed m ita material cause alone, a gold ear-ring into 
gold. 

2 This mode of departure is common to knowers and non-lmowers, as 
pomted out above, and a non-knower is born again, 

8 Vide Br. Sá. 4,2 14, 

4 S.B. 4.2.1, pp. 929.030; Bh. B. 4.2.1, p. 227. 

5 While the higher knowers do not need to travel through any path to 
attain Brahman, but attain Brahman then and there as soon as real knowledge 
dawn. Vide S.B. 4.3.14. As we shall seo, Samkara takoa the entire pide as 
referring ta lower knowers, except siitras 12-16 (12-16 accordmg to Nimbürka's 
numbering). 
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Srikantha 


He also holds that when Scripture says that specch merges in 
the mind, it means that the funchon of speech merges 1n the mind 1 


Baladeva 


He ıs of the opinion that both the organ of speech itself and rts 
function are connected, with the mind 2 


SUTRA 2 


“FOR THESE VERY REASONS, ALL AFTER (SPDEOR)." 


Vedánta-parijáta-saurabha 


* After” speech, all the sense-organs merge in the mind, on account 
of that being observed and on account of the scriptural text; “With 
the senso-organs merged in the mind " (Praéna 8.9 8), 


Vedünta-kaustubha 


“For these very reasons," 1,6. on account of observation and on 
account of scriptural text, “after” the organ of speech, all the sense- 
organs, too, merge in the mind, The fact observed, to begin with, 
is just the same as before.* The scriptural text, on the other hand, 
is aa follows: “Hence he whose heat has ceased attains re-birth with 
his sense-organs merged in the mind” (Praéna 39). Hence it is 
established that the sense-organs like speech and tho rest are united 
with the mind. 


Here ends the section entitled “Speech” (1). 


1 SK. B. 4.2.1, p. 451, Parts 10 and 11. 

2 Q.B, 4.2,1. 

8 $, R, Bh, SK. 

4 Viz. that the mund continues to function even when the function of the 
organ ceases. 
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COMPARISON 
Samkara and Bhaskara 
1 


Here too they hold that the funciona of speech the other sense- 
organs merge into the mind. They add a “ca” alter “ata eva" 1 


Srikantha 


He too adds a “ca”, as bofore, he holds that the functions of the 
other sense-organs merge 1n. the mind 


Adhikarana 2: The section entitled “The Mind”, 
(Sütra 3) 


SUTRA 3 


“THAT MIND IN THE VITAL-RREATH, ON ACCOUNT OF WHAT IS 
SUBSEQUENT.” 


Vedanta~parijata-saurabha 


And that is united with the vital-breath, 


Vedanta-kaustubha 


Now the author points out that that is united with the vital- 
breath. 

To ihe enquiry: In what does mind, connected with speech and 
the rest, merge 1— we reply: “That”, ie the mmd, connected with 
speech and the rest, merges in the vital.breath. Why? “On account 
of what is subsequent,” ie. on account of the subsequent text: “The 
mind in the vital-breath” (Chand. 6.8.6) Thus, it is ostablished 
that the mind, connected with all the sense-organs, is united with the 
vital-breath. 


Here ends tha section entitled “The Mind” (2). 


rea ttt M r Re À—À— MM "€ € —À 
1 S.B. 4.23, p. B31; Bh. B. 4.2.2, p, 227. 
* GK. B. 4.2 2, p, 450, Parts 10 and 11. 
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COMPARISON 
Samkara and Bháskara 


As before, they hold that the function of the rind is merged in 
the vital-breath. They add a “ca” after “ata ova "1 


Srikantha 


Srikantha holds, as before, that the function of the mind merges 
in the breath.? 


Adhikarana 3: The section entitled "Theruler". 
(Sūtra 4) 


SÜTRA 4 


“THAT UN THE RULER, ON ACCOUNT OF ITS APPROAOH AND SO ON.” 


Vedànta-pàrijata-saurabha 


The vital-breath is united with the individual soul. Why?! 
On account of the texts indicating “its approach", viz. ‘Thus, 
verily, do all the vital-breaths approach together to the soul at the 
time of death" (Brh. 4.3.38 8), “He going out, the vital-breath goes 
out after him” (Brh. 4.4.24), “Or, who staying should I stay?” 
(Pragna 6.35), The vital-breath, connected with the individual soul, 
is united with fire,—this is the resultant meaning. 


Vedanta-kaustubha 


Thus, the meaning of the text “The mind in the vital-breath'' 
(Chand. 6.8.6) has been determined. Now, the author states the 
meaning of the text: “The vital-breath 1n fire” (Chand. 6.8.6), 

On the doubt, viz. whether the text: “The vital-breath in the 
fire (Chand. 6.8.6) denotes that the vital-breath is united with firo or 
with the individual soul,—the prima facie view is: Just as in the 
previous cases, it is known from scriptural texts that speech is united 


1 &.B. 4.2.3, p. 931; Bh. B. 4.2.3, p. 227. 


2 SK. B. 4.2.3, p. 452. ? B, R, Bh, ÉK, B. 
4 $7 R, Bh. à R. 
22 
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with the mind and the mind with the vital-breath, so too, it is 
definitely ascertained from a serrptural text that the vital-breath is 
united with fire alone. Compare: ‘The vital-breath into the fire” 
(Chand. 6 8.6). 

With regard to this, we reply: “That, i.e. the vital-breath with 
which the mind is united, merges “im the ruler”, i.e. in the mdividual 
soul, the ruler of the body and the senso-organs, ie. 1s united with it. 
Why? “On account of its approach, " 10, on account of 18 approach, 
going after and staying Thus, to begin with, the approach of the 
vital-breath to ‘the rulor! is declared in the scriptural text : “Just as 
the servants go towards a king who wishos to set on a journey, so da 
all vital-breaths approach together to the soul at tho time of death 
(Brh. 48.38). Tho gomg after of the vital-breaths with ‘the ruler 
1$ declared in tho scriptural texts. "When he comes to breathe vp- 
wards” (Brh. 43,98), "Ilo going out, the vital-breath goes out after 
him" (Brh. 44.22), The staying of tho vital-breath with ‘the ruler’ 
is declared 1n the scriptural text: ‘*‘Who gomg ont, shall I go out, or 
who staying stay ?”’ (Pragna 6 3). Tho vital-breath, untted with the 
individual soul, is united with fire. Hence it 1s established that the 
vital-breatb bemg united with the individual soul is again united with 
fire together with 1t. - 


Here ends the section entitled “The ruler” (3). 


COMPARISON 
Samkara and Bhāskara 
As before, they hold that the function of the vital-breath is 
merged in the individual saut,1 
Srikantha 


He reads: "adhyaksena" in place of “adhykse” 2. Interpreta- 
tion same. 


2 S.B. 4.14, p. 032; Bh. B. 4,1,4, p 228, 
8 SK, B. 4.1.4, p. 462, Parts 10 and 11, 
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Adhikarana 4 The section entitled "The ele- 
ments". (Sütras 5-6) 


SÜTRA 5 


“IN THA ELEMENTS, ON ACCOUNT OF THE SOBIPTURAL DEOLARATION 
TO THAT HEFHOT " 


Vedinta-parijata-saurabha 


And that (viz the union) of that (viz. the vital-breath) which 
is connected with the soul takes place “with the clements”, since in 
the text: “Composed of the earth, composod of water, composed of the 
air, composed of the ether, composed of fire” (Brh. 4.4.51), tho soul 
is declared to be composed. of all the elementa. 


Vedanta-kaustubha 


It has been established that the vital-breath being connected with 
the ruler is connected with fire. Now the meaning of the word ‘fire’ 
is being considered. 

* On account of its approach and so on,’ the vital-breath is united. 
with fire. Now, the question is whether the vital-breath is united 
with fire alone or with the elements together with fire. 1f 16 be sug- 
gested that on account of the scriptural text: “The vital-breath in 
fire" (Chand. 6.8.6) it is united with fire alone— 

We reply: “In the elements", ie. the words ‘in fire’ mean ‘in 
the olements together with fire’, Why? “On account of the serip- 
tural declaration io that effect," 1e because in the scriptural text: 
“Composed of the earth, composed of water, composed of the aur, 
composed of the ether, composed of fire” (Brh. 4 4 5), the soul that is 
movuig on is declared to be composed of all the elements. 


COMPARISON 
Samkara 


“Tac ehruteh" interpreted differently, viz. on account of the 
scriptural text to that effect, (viz. Chand. 6.8.6 2). 


1B, B, 2 S,B, 4.2.6, p. 033. 
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Bhaskara 


Reading different, viz. ". . atah éruteh”. He interprets the 
word “grutoh” like Samknara.i 


SUTRA 6 


“Nov TN OND, FOR (SORTPTURE AND SMRTI) SHOW.” 


Vedanta-parijata-saurabha 


But such a union 12 not possible with one element. Scripture and 
Smrti “show” that one olement is incapable of producing effects 
thus: ‘Let me make each of them tripartite” ’ (Chand. 6.1.3 2). 

‘Those (elements), possessed of various powers but Separate, were 
unable, hence, to produce beings without aggregation, (i.e.) without 
coming together entirely” (V.P. 1.2.48 3). 


Vedanta-kaustubha 


To the objection, viz. the text. “Composed of the earth" (Brh. 
4.4.5) and so on is justified even if it be admitted that the soul is 
united with fire and the rest successively (and not simultaneously),— 
the author says: 

“As” the scriptural and Smrti texts, viz. ‘“ Having entered with 
this living soul, let me evolve name and form; let me make each of 
the three tripartite”’ (Chand. 6.3.2-3), “These (elements), possessed 
of various powers (but) separate, were unable to produce beings with- 
out aggregation, (ie.) without coming together entirely, Having 
come tagethor through mutual conjunction, dependent on one another, 
beginning with mahat and ending in videga they produced, forsooth, 
the egg" (V.P. 1,2.48-504) “show” that a single element is in- 
capablo of producing effocts,—so “no” union of the vital-breath, joined 
with the soul, “with one", viz, with one of fire and the rest succes- 
sively, is possible., Hence in the text: “The vital-breath in fire" 
(Chünd. 6.8.0) the word ‘fire’ means ‘fire connected with other ele- 


1 Bh. B. 4.2.5, p. 228. 2 R, B. 


3 P. 19. 
5 Xixoluding the 2nd hne of verse 40 and 1st Ime of verse 50. 
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ments’. Therefore, it is established that the soul is umted with all 
the elements. 


Here ends the section entitled “The elements" (4) 


COMPARISON 


Thus, we have four different views :— 

(1) According to Nimbarka and Rāmānuja, first the organ of 
speech 18 connected with the mind, and then the other sense-organs; 
the mind with the breath; the breath with the soul; the soul m the 
elements 

(2) According to Samkara and Bháskara, first the function of the 
organ of speech (and not the organ itself) is morged in (and not con- 
nected with) the mind, and then the functions of other sense-organs, 
the function of the mmd 1n the breath; that of the breath in the soul, 
and the soul abides m the elements. 

(8) According to Srikantha, first the function of speech is merged 
in the mind and then the functions of other sense-organs; and the 
function of the mind in the breath. So far he agrees with Samkara 
and Bhüskara. But as to the rest, he agrees with Nimbürka, viz 
that the breath is connected with (and not merged in) the soul, the 
soul with the clements. 

(4) According to Baladeva, first speech is connected with the 
mind both organically and functionally and then the other sense- 
organs; the mind with the breath, the breath with the youl and so on. 


Adhikaiana 5: The sütra entitled "Up to the 
beginning ofthe path". (Sütras 7-13) 
SUTRA 7 
* AND SAME UP TO THE BEGINNING OF TEE FATI, AND THE (KNOWER 
ATTAINS) IMMORTALITY WITHOUT HAVING BURNT.” 
Vedànta-pürijáta-saurabha 


The scriptural text: “There are a hundred and one veins of the 
heart. Of these, one goes out through the crown of the head. Going 
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up through 1t, one goes to immortality. The others are for departing 
in other dnections” (Chand. 8.6.61), declares that a knower, too, 
departs fiom the body through a particular veim, This being so, the 
mode of a knower’s departure up to the beginning of the path, ie, 
till entermg into the vein, 1s just, “the same” (as that of a non-knower). 
The scriptural declaration of “the immortality” of the knower here 
and now, viz "When all those desires which abide in the heart are 
loosened, then a mortal becomes immortal’? (Brh. 4.472) really 
means that a knower's prior sins aie destroyed and subsequent sins 
do not attach to him any more 2, and not that his connection with 
sense-organs and the like is destroyed all at onco. 


Vedanta-kaustubha 


Now, ıt is being considered as to whether or not the mode of 
departing from the body 1s the same for both knowers and non- 
knowers. 

On the doubt, viz. whether this mode of departure holds good 
only for one who does not know, or equally for a knower and a non- 
knower,—if it be suggested that as the Brhadáranyaka-text: “When 
all those desires which abide in the heart are loosened, then a mortal 
becomes immortal, attains Brahman here” (Brh. 4.4.7), declares that 
2 knower attams immortality here and now,—ao the departure is for 
the non-knower alone,— 

We reply: “And the same up to the begining of the path". 
The word "and" implies emphasis The words: “up to" indicate 
the limit, “Up to the beginning of the path,” the mode of departure 
is the “same” for a knower and a non-knower; that is, up to the 
beginning of the path which begins with light, or prior to the soul’s 
entrance into the vein. The Chindogya declares that a knower too 
departs from the body through the vein that passes out of the crown 
of the head. Compare the text: “There are a hundred and one 
veins of the heart. Of these, ono goes out through the crown of the 
head. Going up through it, one goes to immortality. The others 
are for departing in other directions” (Chand. 8.6.60). A difference, 
however, is stated with regard to the entering into the vein, thus: 


19, R, SR, B. 2 $, R, SK, B. 
3 Vide Br, Si. 4.1.33. 
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“For the tip of his heart 1s lighted up. By that light, this soul goes 
out, either through the eye, or through the head or through any other 
part of the body” (Brh. 4.42) Thus, one who wishes to go to Brah- 
man departs through the vein which passes out of the crown of the 
head; whilo a non-knower departs through the eye and tho rest, and 
goes to heavon or hell—this is the difference.1 

“And the immortality, without having burnt.” The word 
"and" implies omphasis, The words "without having burnt” 
(&nupogya) are a form of the root ‘us’ meaning ‘to burn’. That 
immortality which one aitains without having one’s connection with 
the body, sense-organs and so on burnt, ie. which consists in the 
non-clinging and destruction of subsequent and prior sins, is what is 
denoted by the text: “When all these desires which abide in the heart 
are loosened, then a mortal becomes immortal" (Brh. 4.4.7) Here 
the phrase “attains Brahman” means that one attains Brahman at 
the time of meditation through direct realization. Hence the departure 
of a knower too 1s justifiable. 


COMPARISON 
Samkara 


The term "anupogya" moans according to hmm ‘without having 
burnt (nescience)'. That is, the passage in question (Brh. 4.4.7) 
means that the lower knower (with whom the entire pada is concerned, 
according to Samkara, as noted above) attains a sort of relative 
immortality only.? 


SUTRA 8 


“THAT, ON ACCOUNT OF THE DESIGNATION OF TRANSMIGRATORY 
EXISTPENOX UP TILL BNTHRING.” 


Vedanta-parijata-saurabha 


“That” immortality is to be understood as that which takes 
place without one’s connection with the body being burnt indeed. 


1 Vide Br. Si. 4.2.16. 2 S.B. 4,2.7, p. 935, 
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Why? “On account of the designation of transmigratory existence" 
up till release in the passage: “For hum there is delay only so long T 


am (=he is) not free; then I shall (=he will)! attain (Brahman)” 
(Ch&nd, 6.14.2 2), 


Vedanta-kaustubha 


“That” immortality is to be known as belonging to one who has 
not his connection with the body aud the rest burnt or completely 
destroyed. Why? “On account of the designation of transmigra- 
tory state up till entering," in the passage: “ For him there is delay 
only so long 1 am (=he is) not free, then I shall (=he will) attain 
Brahman” (Chand. 6.14.2), "Having shaken off sm as tho horse his 
hairs, having shaken off the body as the moon frees itself from the 
month of Rāhu, I, with the self obtained, pass into the uncreated 
world of Brahman” (Chand. 8.13). “Entering” means ‘attaining 
the nature of Brahman’, and this takes place when one has reached a 
particular region through the path beginning with light Prior to 
that, the soul is subject to transmigratory existence. 


COMPARISON 
Samkara and Bháskara 


Interpretation different. They begin a new adhikarana here 
(four sütras), renewing the discussion left incomplete at the end of the 
adhikarapa previous to the last. Thus, fire and other elements, in 
which the soul has taken its abode, merge in the Highest Being. The 
question is: What is meant by the term ‘merging’ here? It may be 
suggested that ıt means absolute or complete mergmg, just like the 
merging of a thing into its own material cause. The answer is: "(Tt 
is only a relative merging and not absolute) since that (viz. the aggre- 
gate of elements continues to exist) up till entoring, (i.e. salvation), 
on account of the designation of transmigratory existence". Thai is, 
the aggregate of elements or the subtle body in which the soul has 
taken its abode, is not dissolved in Brahman at once at the time 


of death, but &ocompanies one till the rise of perfect knowledge or 
salvation.® 


iR. 


2 See V.K. 1.1.7. 
3 ÉD. 4.2.8, p. 016; Bh, B. 4.2.8, p. 229. 
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Srikantha 
He begins a new adhikarana here. Interpretation same. 


SUTRA 9 


“TAE SUBTLE (BODY FOLLOWS) BECAUSE THUS IT IS KNOWN FROM 
PROOF,” 


Vedanta-parijita-saurabha 


“The subtle" body of the knower follows, “because thus it 1s 
known from proof", viz. from the text: “To hun he should say” 
(Kaus, 1.61), “ ‘The roal’ 2, he should say” (Kaus. 1.6 8). 


Vedanta-kaustubha 


For this reason too, by the text: “Then a mortal becomes immor- 
tal” (Brh. 4.4.7), that immortality is referred to which belongs only to 
a knower who has his connection with the body unburnt, since “the 
subtle” body follows. Why? “Because it 1s known from proof.” 
The proof to this effect is the text designating a dialogue between the 
knower, going through the path of gods, and the moon, viz. “To him 
he should say” (Kaus. 1.6), “ ‘The real’, he should say” (Kaus. 1.6). 
From this proof, the persistence of the subtle body 1s definitely known. 


COMPARISON 
Samkara and Bháskara 


Interpretation different, viz. “(The aggregate of fire and other 
elements which form the body accompanymg-the soul 1s subtle, be- 
cause it is known to be thus from proof (viz. from the fact that the 
soul goes out through a small opening like the veins)” 4 


1 R, B. 

2 Correat quotation: “Satyam iti". Vide Kaug, 1.6, p. Ll4. 
3 R, B. 

4 S.B. 4.2.9, p. 036; Bh. B. 4.2.9, p. 220. 


[st. 4. 2. 10-11. 
820 VEDANTA-PARIJATA-SAURABHA ADH. 5 ] 


SUTRA 10 


*HaNOE NOT (THE IMMORTALITY WHICH TAKES PLAOH) THROUGH 
THE DESTRUCTION (OF THE BODY)." 


Vedanta~-parijata-saurabha 


“Hence” the text: “Then a mortal becomes immortal" (Brh. 
4 4.7 1) does "not" spoak of animmortality which takes place “through 
the destruction” of one’s connection with tho body. 


Vedanta-kaustubha 


“Hence,” 16. on account of the group of reasons stated above, 
the scriptural text: “Then a mortal becomes immortal” (Brb. 4.4.7) 
does "not" speak of an immortality which takes place “through the 
destruction" of ono's connection with the body. 


COMPARISON 


Samkara and Bhaskara 


Interpretation different, viz. “Hence (ie. on account of its 
subtleness), (the subtle body is) not (destroyed) through the burning 
(of the gross body) ”.2 


SÜTRA 11 
‘CAND OF THIS ALONE (IS) THE HEAT, ON ACCOUNT OF APPROPRIATE- 
NESS.” 
Vedinta-parijata-saurabha 
" Heat,” which is an attribute of the subtle body, is felt in 


the gross body, “on account of appropriateness”, 1e. because when 
it (viz. the subtle borly) is not present, that (viz. heat) is not felt. 


Vedünta-kaustubha 


“ Hoat”. which is an attribute “of this alone", ie. of the 
subtle body alone, is felt in the gross body so long as it is alive. Why? 


1 R, SE, B. 2 &,B. 4.2.10, pp. 936-987; Bh. B. 4.2.10, p. 229. 
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"On account of &ppropriaieness,"——31.e. because when the subtle 
body is present, heat is felt in the gross body; when it is not present, 
that is not felt in it too. Thus, from such positive and negative 
evidences, it is known that heat 1s an attribute of the subtle body. 
For this reason also, the mode of departure of a knower and a non- 
knower is the same up to the beginning of the path,—this is tho sense. 


COMPARISON 


Samkara and Bhaskara 


They add an “ega” after "upapateh". Interpretation same.1 


SUTRA 12 


"lr IT BE OBJECTED THAT ON AOOOUNT OF THE DENIAL, (WE 
REPLY:) NO, (CHAT REPERS TO THE GOING OUT OF THE SENSE- 
ORGANS) FROM THE EMBODIED SOUL, FOR (THE TEXT) OF SOME 
(MAKES THIS) OLEAR," 


Vedanta-parijata-saurabha 


If it be objected that on account of the denial, viz. “Now, he 
who does not desire, who is without desire, who is free from desire, 
who has attained his desire, who desires for the self,—his sense-organs 
do not go out” (Brh. 4.4.6 2), a knowoer’s departure from the body 
is not justifiable,——we reply: There 1s no such contradiction, since 
that this is a denial of the departure of the sense-organs “from the 
embodied soul", the topic of discussion, is clear from the reading 
"of some", viz. “From him the vital-breaths do not depart” (Sat. 
Br. 14.7.2, 83). Scripture demes their departure from that alone. 


Vedanta-kaustubha 


If it be objected: Under the aphorism: “And the same up to the 
beginning of the path” (Br. Si. 4.2.7) it has been established that a 


1 ŠB. 4.2.12, p. 937; Bh. B, 4.2.12, p. 229. 

2 ŚR, Bh, SE, B. 

3 P, 1089, line 8. É,R,Bh,SK, B, Le.the K&nva recension reads “tasya” 
which might have given rise to some misunderstanding. But the Madhayandina 
recension reads “tasmat’’ leaving no room for doubt. 
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knower, too, departs from the body. That does not stand to reason, 
“On account of the denial” of a knower’s departure from the body, 
in the scriptural text: “Now he who does nct desire, who is without 
desire, who is free from desire, who has attamed his desire, who desires 
for the self,—his sense-organs do not go out. Having become Brah- 
man alone, he enters into Brahman” (Brh. 4.4 6) and so on. 

We reply: “No”. This denial is not a demal of the departure 
of the soul from the body. Having referred to the embodied soul, 
the topic of discussion by the word ‘him’ in the text: “Now, ho who 
does not desire”, the text goes on to deny the departure of those 
sense-organs “from the embodied soul" by the olause: “His sense- 
organs do not go out”, since by the sixth case ‘his’, the body, which 
is not mentioned before as connected with the sense-organs 18 not 
referred to. By tho texts: “By that light, this soul goes out” (Brh. 
4.4.2), “ Ho going out, the vital-breath goes out after hm” (Brh. 
4.4.2), “He assumes another newer and a more auspicious form” 
(Brh. 4.4.4) and so on, 16 is suggested that during the state of trans- 
migratory existence, the scnse-organs of the embodied soul depart in 
order that thore may be the origin of a new body,—and 16 1s this that 
is denied here. Further, it 1s suggested that at the time of the knower's 
departuro from the final body, set up so long by the works the effects 
of which have already begun, he is separated from the sense-organs,— 
and this too is denied. The sense is that these sense-organs accompany 
him as he proceeds through the path of gods, and are not separated 
from him prior to his attaining Brahman. In the reading “of some” 
branches, viz. “From him the sense-organs do not depart” (Sat. 
Br. 14.7.2, 8), there is an explicit denial of the departure of the sense- 
organs from the embodied soul, mentioned as the topic of discussion 
thus: “He who is without desire, who is free from desire, who has 
attained his desiro” (Sat. Br. 14.7.2, 8), and indicated as an ablative 
by the fifth case-ending. 


COMPARISON 


Samkara 


He breaks it into two different siitras: “Pratisedhit .. ... 
éarirat” and "spagto ..... ekegüm", and takes the first as the prima 
facte view, the second as the correct conolusion.! Thus, he arrives 


1 Pp, 937.38. 


[sū. 4. 2. 13. 
ADH. 5.] VEDANTA-KAUSTUBHA 823 


at an exactly opposite conclusion to that of Nimbarka, viz. those who 
meditate on qualified Brahman, go out of their hodies and travel 
through the path of gods, and not higher knowers. Accordingly he 
takes this section, viz. sütras 12-141 as referring to higher knowers 
only. But Nimbürka, as we have seen, makos no such distinction; 
according to him both knowers and non-knowers go out, only they 
travel through different paths. 


SUTRA 13 


“AND (rr IS) DEOLARED By Surv.” 


Vedanta-parijata-saurabha 


The departure of the knower “is declarod by the Smrti passage”. 
“But by it the soul is confined forsooth in all the abodes. It went out 
penetraümg the crown of the head, and flew up towards the heaven” 
(Mahé, 18.7764b-7765a). 


Vedünta-kaustubha 


The departure of the knower 1s declared by the Mah&-bharata 
thus: “He who has become the self of all, who has a proper perception 
of beings at his path, even the gods are perplexed, seeking a path for 
him who has no path” (Maha. 12.9657). This Smrti passage denotes 
that the path leading to the attainment of the Highest Brahman is 
impassable, The phrase: ‘who has no path’ denotes that the knower, 
endowed with a subtle body, is devoid of a gross body. The phrase: 
‘seeking a path’ denotes a special place. 

It is declared at the end of Dàna-dharma too, beginning: “The 
sense-organs of him, the great-souled one went upwards” (Maha, 18. 
77606), and continuing: “But by it the soul is confined in all the 
abodes. Tt went out penetrating the crown of the head and flew up 
towards the heaven” (Mah&, 13.77645-77602). Yajfiavalkya also 
says: “Of them, there is one that is situated above, penetrating the 
dise of the sun, Having passed the world of Brahman, one goes to a 


1 Så. 12-13 according to Nimbarka, 
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supreme place through 16” (Yay Sm. 3.167 1) Hence it is established 
that a knower too has to depart from the body for attaining Brahman, 


Here ends the section entitled “Up to the beginning of the path” (5) 


COMPARISON 
Samkara 


He quotes tho same passage quoted by Srinivasa (Maha 12. 
9657} to show that a real knower has no departure? 


Adhikarana 6: The section “Merging in the 
Highest” (Sütra 14) 


SUTRA 14 


“THOSE IN TRE HIGHEST, FOR THUS (SORIPTURD) says.” 


Vedanta-parijata-saurabha 


The subtle elements like fire and the rest mergo in the Highest. 
The Scripture says: “Fire m the highest divinity” (Chand. 6.8.6 3). 


Vedanta-kaustubha 


Now, the author states the meaning of the text: “Fire in the 
highest divinity” (Chünd 6.8.6), the last one of the sories.* 

It has been said that at the time of departure, the vital-broath, 
together with speech and the rest, enter into the subtle elemonts like 
fire and the rest through ‘the ruler’ (viz. the soul). On the doubt, viz. 
whether those subtle elements, accompanied by the entities heginning 
with speech and ending with the vital-breath, and forming the paris 
of tho knower's subtle body, proceed to produce their respective 
effects as appropriate or are dissolved in the Highest Self,—if the 
first alternative be taken to be truo, 
TIEN 

1 P. 8, 2 S.B. 4.3.11, p. 939. 

3 R, Šk, B. * Beginning with speech. Vide Br. Si. 4.2.1. 


[sU. 4. 2. 15. 
ADH. 7 | VEDANTA-PARIJATA-SAURABHA $25 


We reply: “Those” merge “in the Highest, i e. m Brahman, the 
Highest, the soul of all Why? “For” Scripture itself “says” 
“thus’”’,1e says that the Highest Self ıs the restmg place of the soul 
as He is during the state of deep sleep and universal dissolution, thus: 
“Fire im the highest divinity’ (Chand. 6.8.6.). That is, ‘fire’, or 
those subtle elements like fire and the rest, enter into the suprome 
cause. The sense 1s that having departed from the gross body, having 
resorted to the subtle body sot up by knowledge, having thereby 
reached the Viraj&, tho best of the rivers, and having disvarded the 
subtle body in the Highest, the knower attams the nature of the 
Highest Honce ıt is established that those merge m the Highest 


Here ends the section entitled “Entermg mto the Highest ” (6). 


COMPARISON 
Samkara 


According to him, this sütra too refers to the higher knower only 
and not to the lower knower. The subtle body of a real knower 18 
directly merged m Brahman at once, (without having to travel through 
any path)! This is sūtra 15 in his commentary. 


Adhikarana 7: The section entitled “Nons 
division". (Sūtra 15) 
SÜTRA 15 


" NoN-DIVISION, ON ACCOUNT OF DECLARATION.” 


Vedanta-parijata-saurabha 


Those subtle olements together with speech and the rest come to 
have “non-division”, ie. essential identity, with the Highest “On 
account of the declaration”: “And their name and form aro destroyed; 
it ıs simply called ‘a person’” (Prasna 6.52). 


1 &.B. 4.2.16, pp. 940-941. 2 $,8,B 
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Vedànta-kaustubha 


Now, the question, ‘Of what kind 1s that merging’, 1s being 
considered, 

On the doubt, viz. whether the merging of the subtlo elements, 
united with tho vital-breath which 1s accompanied by tho senso-organs 
discarded by a knower, 18 of the form of conjunction, like that of speech 
and the rest with the mind and so on, or of the form of essential 
idontity. like the merging of 1ivers in the sea,—if1t be suggested: Of 
the form of conjunction alone, since the word ‘merges’ in the first 
clause. “Speech merges in the mind” (Chand. 6.8.6) 1s used every- 
where a» denoting ‘conjunction’ — 

We reply: Since speech and the rest have not ihe wind and the 
rest us their material causes, in their cases, ‘merging’ moans con- 
junction only. But they have ‘non-division’ with Brahman, the 
universal cause, ie. in this case, merging means essential identity. 
Why? “On account of declaration," 1e. because Sonpture, having 
designated the merging of the parts m the Highest Brahman thus: 
"So exactly, this seor's sixteen parts, going towards the Person, 
disappear on reaching Him” (Praéna 6.5), goes on’ “And their name 
and form are destroyed; 1t is called simply ‘a person’” (Prasna 6.5). 
Although there are seventeen parts in the subtle body, viz ihe sense- 
organs like speech and the rest, the internal-organ, viz. the mind} 
five subtle essences and the vital-breath, yet m the above text, only 
sixteen are mentioned for designating the identity between the vital- 
breath and the subtle essence of touch. Hence, it is established that 
their morging in the Highost Self, the cause of the world, 1s of the form 
of essontial identity. 


Here ends the section entitled ‘“Non-division” (7) 


COMPARISON 
Samkara 
As before, he takes this sūtra too as referring to the higher knower 
only, "Thisissütra 16 in his commentary. Thus we find that accord- 


ing to him, only sütras 12-16 ! refer to the higher knower, while the 
rest of the siitras to the lower knower. 


1 Sütres 12-15 according to Nimb&rka's numbering. 
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Adhikarana 8: The section entitled “His 
Abode”. (Sütra 16) 


SUTRA 16 


“(THERE IS) LIGHTING UP OF THE FOREPART OF HIS ABODE, WITH 
THE DOOR REVBALED BY Him (viz TIIT LORD) THROUGE THE MIGHT 
OF KNOWLEDGE AND THROUGH THE APPLICATION OF REMEM- 
BRANCE OF THE PATH WHICH IS A SUPPLEMENTARY PART OF THAT 
(VIZ KNOWLEDGE), (THE KNOWER), FAVOURED BY ONE WHO 
DWELLS IN THE HEART, (DEPARTS) THROUGH THE HUNDRED AND 
FIRST (VEIN)." 


Vedanta-parijata-saurabha 


There 18 a vem, mentioned m Scripture thus. “There are hundred 
and one veins of the heart Of theso, one passes out of the crown 
of the head. Gomg up by ıt, one goes to immortality. Othors are 
for departing in other directions" (Chand. 8 6.51). When the knower 
comes to be “favoured” by the object to be known (viz. the Lord) 
who has become pleased. * through the might of (his) knowledge and 
through the appheation of the remembrance of the path which is a 
supplementary part of that (mz knowledge)",—then thoro results 
“a hghting up of the forepart of his abode”, viz. the heart. Then 
“with the door revealed" by the Highest Lord, he, knowing that 
vein, departs through 1t 


Vedànta-kaustubha 


Under the aphorism. “And the same up to the beginning of the 
path" (Br St. 4.2.7), the modes of the departure of the knower and. 
the non-knower have been determinod to be the same. Tt has been 
yaid also that the knower’s subtle body dissolves in the Highosi and, 
as such, becomes identical with Him Now, the points of difference 
between their modes of departure are being stated, 

The Semptural text ‘There are a hundred and one vems of the 
heart. Of these, one passes out of the crown of the head. Gomg 
up by it, one goes to immortality. Others are for departang in other 


1 B. R, Bh, Sk. 
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directions” (Chand 8 6.6) states that a knower departs through the 
hundred and first vein that passes out of the crown of the head, while 
a non-knower through others. On the doubt, viz. whether there 1s 
any difference between their modes of departure—if 1t be suggested: 
Thore is no difference, the knowledge of that particular vein boing 
impossiblo,— 

We reply: “Favoured by one who dwells in the heart", In 
accordance with the text: ** And I am situated im the heart of all”? 
(Gita 15.15), such a “Bemg who dwells within the heart ” 1s the Highest 
Porson, —“favoured.” by Him, who has become subject (as 16 wero) 
to one devoted to Im alone and to none else, and who 1s the giver 
of intellec tual union, befitting the devotee, under all conditions This 
1s the vein departing through which one comes to have real know- 
ledge, as evident from the statement: ‘‘ You shall come to (attain) 
similarity with me’’’1, in accordance with the declaration by the 
Lord Himself: “I give him mtellectual union whereby they come 
to me^" (Gité 1010) Through His grace alone, there comes to 
be “a lighting up of tho forepart of his abode ”’, ie. of the place,— 
mentioned in the scriptural text: “ Having taken these elements of 
light, he descends into the heart alone” (Brh. 4.4.1.),—belonging to 
the knower who has become the favourite of the Bemg who dwells 
in the heart. The phrase: ‘lighting up of the forepart’ means ‘ the 
rovelation of the forepart’, ie. the vein becomes favourable (to the 
knower for departure). “With the door revealed by him," ie. 
having the door or the base of the vein revealed by the same one 
who dwells in the heart (viz. the Lord), the knower comes out 
through that very hundred and first vein, which issuing forth from 
the heart goes up through the crown of the head, and becomes one 
with the rays of the sun. 

The author states the cause of Lord's favour, showing thereby 
the absence of any partiality on the part of the Lord: “Through the 
might of knowledge and through the application of the remembrance 
of the path whioh is a supplementary part of that". That is, owing to 
the knower’s might which consists in subjugatmg (as 1b were) the object 
to be known (viz. the Lord), and which is brought about by the full 
perfection of knowledge; as well as owing to the meditation on the 
path which is & supplementary part of knowledge, thus; ‘One day, 


1 This quotation 19 not traceable m the Gita. 
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the object, to be known through the Vedanta (viz. the Lord), will 
be obiamed by means of this path recorded in tho Vod&nta',—the 
knower 1s favoured by Him. Hence it is established that the departure 
of the knowor takes place through a spocial vein. 


Here ends the section entitled “His Abode” (8). 


Adhikarana 9: The section ontitlod “Following 
the rays”. (Sūtra 17) 


SÜTRA 17 


“FOLLOWING THE RAYS." 


Vedanta-parijata-saurabha 


Having come out through the vein that passes out of the crown 
of the head, having then followed the rays of the sun, the knower 
goes up, in accordance with the assertion: “Through those very rays” 
(Chand. 8.6 6 1). 

Vedanta-kaustubha 


Tt has been said that the knower comes out through the vein 
that passes out of the crown of the head. Now the problem is being 
considered. as to whether or not there is a fixed rule that, having come 
out through it, he follows the rays of the sun on his way. 

Tho Chandogya, having stated: “Now, when he departs from this 
body, then through those very rays he goes up" (Chand. 8.6.5), 
continues: "Going up through it, he goes to mmmortality" (Ch&nd. 
8.6.8). From this ıt is known that having come out of the vein that 
passes out of the crown of the hoad, and having then followed the rays, 
the knower goes to the dise of the sun. Here the problem is whether 
it is obhgatory for a knower to follow the rays of the sun, or optional. 
On the suggestion, viz. since one who has come out of the gross body 
during mght does not follow the rays, it is not obligatory for a knower 
to follow the rays— 


1 É, R, Bh, Sk, B 


[st. 4. 2. 18, 
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We reply: The knower proceeds by following the rays alone, m 
accordance with the assortion “Then through those very rays he 
goes up” (Chànd. 8.6.5). That there are rays durmg mght too 15 
ascertained from the heat that is then experienced — Durmg winter, 
however, no heat ıs experienced duung night, 16 bemg overpowered 
by frost. Furthor, that there 1s a natural connection between the 
vein and tho rays is declared by Scripture thus. “Now, just as a long 
road goos to two villages, this one and the yonder, so do the rays of 
the sun go to the two worlds, this one and the yonder. They stretch 
out from the yonder sun and creep into these vers. They stretch 
out from those veins and crecp into the yonder sun” (Chand. 8.6 2). 
Hence, ıt is established that there 18 a fixed rule that on his upward 
progress, the knower follows the rays of the sun. 


Here ends the section entitled “Following the rays" (9). 


Adhikarana 10: The section entitled “The 
night". (Sütra 18) 
SÜTRA 18 


"lr rv BE OBJECTED THAT DURING NIGHT, NOT, (WE REPLY.) No; 
ON ACCOUNT OF THE RULATION LASTING TILL THE BODY DOES, AND 
(SCRIPTURE) SHOWS.” 


Vedanta-parijata-saurabha 


It is not to be said that there 18 “no” attainment of the Highest 
by a knower who dies “durmg the night". Owing to the cessation 
of his connection with karmas, “lasting till the body does”, he can 
indeed attain Him, in accordance with the scriptural text: “For him 
there is delay only so long I am (= he is) not free, Then I shall (= he 
will)! attain (Brahman)” (Chand. 6 14.2 2), 


Vedànta-kaustubha 


Now the problem, whether one who dies at night attains the 
Highest Brahman or not, 1s being considered. 


— 


1 Vide V.K. LIZ 2 R, SK. 
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On the doubt, viz whether a knower who dies durmg night 
attais Brahman, or not,—af it be objected. In accordance with the 
statement. “Day, the bright fortnight and tho six months of the 
northern progress of the sun are excellent for those who are about 
to die. But the contrary times are condemnable", dying during the 
mght is condemnable, and hence even though one who dies “during 
night” may reach the rays of the sun, thero is "no" attaimng of Brah- 
man by him,— 

We reply. “no”, 1.0. such a view is not reasonable. Why? “On 
account of the relation lasting till the body does.” That is, the non- 
clinging and destruction, respectively, of subsequent and prior sins, 
result from knowledge 1; also as one’s relation with the works, the 
effects of which have bogun to operate, “last till the body does”, 
they are destroyed on the fall of the body. Hence, there being no 
more obstructions to salvation, even a knower who dies dunng night 
can attain Brahman through the path beginnmg wilh hght. “And” 
Scripture "shows" this: “For him thero is delay only so long I am 
(= he 1s) not free. Then I shall (= he will) attam (Brahman)” 
(Chind. 6.14.2). The statement. “Day, the bught fortnight” and so 
on, on the other hand, refers to a non-knower. Hence it is established 
that even a knower who ches during night attains Brahman. 


Hero ends the section entitled “The night” (10) 


COMPARISON. 
Samkara, Bhaskara and Baladeva 


This 1s sūtra 19 in the commentaries of Sumkara and Bhiskara, 
They interpret the phrase: “sambandhasya y&vad deha-bhavitvat” 
differently, viz. ‘because the relation between the vein and the rays 
lasts till the body does ’.? 


1 Vide Br. Sü. 4.1.13 
2 S.B. 4.2.19, p. 944; Bh. B. 4.2,18, p. 232; B.B. 4 2.19, pp. 68-54, Chap. 4. 


(sO. 4. 2. 19-20, 
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Adhikarana Ll. The section entitled “The 
Southern Progress of the Sun". (Sütras 19-20) 


SÜTRA 19 


" AND HENCE DURING THE SOUTHERN PROGRESS OF THE SUN TOO " 


Vedinta-parijata-saurabha 


For the stated reason, oven a knower who dies "dunng the 
southern progross of tho sun” attains Brahman. 


Vedanta-kaustubha 


Now the problem, whether a knower who dies during the southern 
progress of the sun attams Brahman or not, is being considered. 

The question is whether a knower who dies during the southern 
progress of the sun attains Brahman or not. It may be suggested 
that since it 18 found that Bhisma, a knower of Brahman, waited for 
the northern progress of the sun, one who dies during the southern 
progress of the sun does not attain Brahman. So, the author applies 
the above argument here too. “Henco,” ie. for the same reason, viz. 
on account of the connection lastmg till the body does, 1$ is perfectly 
reasonable to hold that even a knower who dies “during the southern 
progress of the sun” attains Brahman. Bhisma waited for the northern 
progress of the sum m order to promote pious faith and practice, 
and to show his power of dying at will 


SUTRA 20 
“DECLARED BY SMETI TO THE ASCETIOS, AND THESE TWO ARE TO 
BE REMEMBERED.” 
Vedanta~parijata-saurabha 


The Ampil passage: “But at which time, there is non-return” 
(GHA 8.231) declares two paths to the ascetics. “And these two” 


1 8, R, Bh, SK, B. 
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are to be remembered. Hence there 1s no fixed rule with regard to a 
particular time, 


Here ends the second quarter of the fourth chapter in the Vedinta- 
parijita-saurabha, an interpretation of tho Sariraka- 
mimamsi texts by the reverend Ninibürka. 


Vedanta-kaustubha 


An objection may be raised. The passage: “At what time the 
agectics departing return not, and also when they return, that time I 
shall tell you, O best of the Bharatas. Ture, ight, the day, the bright 
fortnight, the six months of the northern progress of the sun,— 
departmg there the knowors of Brahman go to Brahman. Smoke, 
the night, likewise the dark fortnight, the s1x months of the northern 
progress of the sun,—the ascetics departing there, having attained the 
Light of the moon, return. The white and the dark,—these two aro 
thought to be the eternal paths of the world. By the one, one goes 
who returns not; by the other, he returns agam” (Gita 8.28-26), 
enjoins a special tıme as the cause of the non-return of those who are 
devoted to Brahman, or as the cause of the return of those who are 
devoted to works. Hence ıt 15 not reasonable to hold that one who 
dies durmg the southern progress of the sun attains Brahman 

Wo reply: “No”, since here the path called the ‘path of gods’ 
and the path called the ‘path of fathors’ “are declared to the ascetics”; 
“and” since “these two are to be remembered", i.e. ure to be remem- 
bered as the subsidiary part of knowledge and the subsidiary part of 
work, in accordance with the conclusion: ‘ “Knowing these two paths, 
O Partha, an ascetic is never deluded’’’ (Gità 8.27). In the Smrti 
text, “At which time", etc., the term ‘time’ means the path, connooted 
with the presiding deities of time; and accordingly, the phrase “At 
which time" means “im which path, connected with tho presiding 
deities of day and so on who are conductors of the soul’, it being im- 
possible for fire and smoke to be time. Honce there is no fixed rule 
with regard to time. Therefore it is established that even a knower 
who dies during the southern progress of the sun surely atteins Brah- 
man. 


Hore ends the section entitled. “The southern progress of the 
sun" (11). 


[su. 4. 2. 20. 
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Here ends the second quarter of the fourth chapter of the holy 
Vedinta-kaustubha, a commentary on the Sartraka-mimamea texts 
by the reverond teacher Srinviisa, dwellmg under the lotus-feot of 
the holy Nimbàrka, tho founder and teacher of the sect of the reverend 
Sunatkumara. 


COMPARISON 
Samkara 


Ile gives two explanations of the word “smarte”’, viz these two 
rules regardiug dying by day and so on are mentioned in Smrti alone, 
but what holds good in Smrt: does not necessarily hold good ın Scrip- 
ture. The second. explanation ıs like Nimbarka’s.1 This is sūtra 
21 in his commentary. 


Bhaskara 


Hus explanation of the word “smārte” is lke Samkara’s first 
explanation.” 


Résumé 


The second quarter of the fourth chapter contains: 


(1) 20 siitras and 11 adhikaranas, according to Nambiarka; 
(2) 21 sütras and 11 adhikaranas, according to Samkara; 
(3) 20 sütras and 11 adhikaranas, according to Riminuja; 
(4) 20 sütras and 11 adhikaranas, according to Bhiskara, 
(5) 20 sittras and 9 adhikaranas, according to Srikantha ; 
(0) 21 siitras and 10 adhikaranas, according to Baladeva. 


Samkara and Baladeva break sütra 21 in Numbirka’s commentary 
into two soparate sütras. 


1 S.B. 42,21, pp. 945-46, 
2 Bh. B 4.2.20, p. 233. 


FOURTH CHAPTER (Adbyaya) 
THIRD QUARTER (Pada) 


Adhikg:ana l The section entitled “Beginning 
with light". (Sūtra 1) 


SUTRA 1 


“THROUGH (THE PATH) BEGINNING WITH LIGHT, THAT BEING 
CELEBRATED," 


Vedanta-parijata-saurabha 


It should be known that there is only one path, viz. that begmning 
with light. Hence through ıt alone the knowers go, sunce m the 
Chindogya. “They reach the hght, from light the day, from the day 
the waxing fortmght, from the waxing fortnight the six months when 
the sun moves to the north, from those months the year, from tho 
year the gun, from the sun the moon, from the moon lightning. Then 
there is a Person, a non-mortal. He leads them to Brahman. Those 
who go through this, do not return to this human whirlpool" (Chand. 
4 15.5-6 1); in the Brhadaranyaka: "They reach hght, from light tho 
day, from the day the waxing fortnight, from the waxmg fortnight 
the six months when the sun moves to the north, from the months 
tho world of gods, from ihe world of gods the sun, from the sun light- 
mung. A Person consisting of mind comes and leads those who have 
reached lightning to the worlds of Brahman” (Brh. 6.2.18 2) and m 
other places too 16 1s celobrated in the very same way. 


Vedànta-kaustubha 


Thus, in the previous quarter, the problems concerning a knower’s 
departure and the rest have been considered. Now, discussions 
about the path through which he proceeds for attaining Brahman are 
being undertaken. 


2R,B 
? R,B. Quotation faulty. Vide Brh., p. 308. Correct quotation translated. 
( 835 ) 
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In the Vodüntas various paths are mentioned. Thus, in the 
Brhadüranyaka, ono beginning with light ıs mentioned thus: “Those 
who know this thus and those who meditate on faith and truth in the 
forest, reach light, from light the day, from the day the waxing fort- 
night, from tho waxing fortmght tho six months when the sun moves 
to the north, for the months the world of gods, from tho world of gods 
the sun, froin the sun lightning. A Person consisting of mind comes 
and leads those who have reached lightning to the worlds of Brahman 1 
(Brh. 6.216). In tho same treatise, a different path is mentioned: 
“When, verily, a person departs from this world, he comes to the 
wind. There it makes way for him hke tho hole of a chariot wheel. 
Through it he ascends higher up. He comes to the sun. There it 
makes way for him hke the hole of a drum. Through it he ascends 
higher up. He comes to the moon ‘There it makes way for him 
lke the hole of à drum. Through it he ascends higher up He comes 
to the world” (Brh. 5.10 1) 


The Kausitakins, too, speak of the path in a different way thus: 
“Having reached this path of gods, he comes to the world of fire, to 
the world of arr, to the world of Varuna, to the world of the sun, to 
the world of Indra, to the world of Prajapati, to the world of Brah- 
man” (Kaug. 1.3). 

In the Chündogys, again, it is mentioned in another way: “Now, 
whether they perform the crematory ritos or not in the case of such a 
porson, (the knowers) reach hght, from light the day, from the day 
the waxing fortnight, from the waxing fortnight the six months when 
the sun moves to the north, from these months the year, from the 
year the sun, from the sun the moon, from the moon the lightning. 
Then thore is a Person, a non-mortal He leads them to Brahman. 
This is the path of gods, the path of Brahman. Those who go through 
this do not return to the human whirlpool, retum not” (Chand. 4.15. 
5-6). In the very same treatise, it is mentioned. once more as a relation 
between the vein and the rays thus. “Then through those very rays 
he goes up” (Chand. 8.6.5). 

Ib 15, again, designated in a different way in another place: 


"Through the door of the sun they depart, passionless " (Mund. 
143.1). 


1 For sorrect quotation see above. 
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Here the doubt 1s, viz whether mutually different paths are estab- 
lished by different Scriptures, or whether thorc 1$ only one path, viz. 
the one beginning with light. If it be suggested: smce they are of 
various forms, they are esiabhshed by Senptures as mutually 
different ,— 

Wo reply. Only one path, viz. the ono beginning with hght, is 
established by all the Scriptures. Through that alone, which begins 
with light, a knower of Brahman should proceod. Why? “That 
being celobrated.” That 1s, as some part or other of tho path which 
begins with light 1s recognized everywhere in Scriptures, so that path 
alone which begins with light is celebrated everywhere. Hence ii is 
established that through the mutual combination of the details mon- 
tioned in one Serrptuie with all the rest, only one path,—viz. the one 
begimmmg with light and qualfied by all the details,—1s designated 
everywhere. 


Bere ends the section entitled “ Begmning with hebt” (1. 


COMPARISON 
Samkara 


According to him, the entire pada refers only to the lower mowers 
and nob to the higher ones. But Nunbürka takes it to be referrmg 
to knowers in general. 


Adhikarana 2: The section entitled "The air". 
(Sütra 2) 
SÜTRA 2 


“(THE KNOWER GOES) TO THE AIR FROM THE YEAR, ON AOCOUNT 
OF NON-SPEOINFXOATION AND SPECIFICATION,” 


Vedanta-parijata-saurabha 


After the year, mentioned m the Ch&ndogya-text, and before the 
sun, the knower reaches the world of air, mentioned in the Kausitaki- 
text: “He comes to the world of fire, to the world of air” (Kaug. 1.3 1), 


i $, R, Bh, Šk, B. 
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ton account of non-specificalion aud specification", 1e. because m 
the text: “He comes to the world of fire, to the world of air” (Kaug, 
13) the air is taught non-specifically, and because the text: “There 
1t makes way for him hke the hole of a chauot-wheel. Through it he 
ascends higher up. He comes to the sun” (Brh. 5.10.1 +), contains, 
a specification 


Vedanta-kaustubha 


Tt has been said that everywhere the same path is designated, 
viz. tho one beginnmg with hght. Now the process of arranging 
its stages, mentioned in different places, 1s being determmed 

In the Brhadüranyaka-text. “From. the months to the world 
of gods, from the world of gods to the sun” (Brh. 6.2.15), the world 
of gods is mentioned in between the months and the sun. But in 
the Chindogya-text: “From the months to the year, from the year 
to the sun” (Chànd 4.15.5), the year 1s mentioned in between these 
two. These two (viz the world of gods and the year) are to bo 
mutually combined, the path being the same ın both tho cases. Tho 
year is to be placed in between the months and the world of gods, 
mentioned in the Brhadáranyaka, since the order bemg day, after 
that the fortmght, then the six months,—the year 1s appropriate after 
the months.? The would of gods 1s io be placod in between the year 
and the sun, mentioned in the Chindogya.3 

This beg so, m the Brhadaranyaka-text’ “When, verily, a 
person departs from this world, he comes to the world of air. There 
1t makes way for him like the hole of a chariot-wheel Through ıt he 
goes up. Ho comes to the sun" (Brh. 5.10 1), the air is montioned 
before the sun, But in the Kausitaki-text: “Having reached this 
path of gods, he comes to the world of fire, to the world of air” (Kaus. 
1,3), tho air is mentioned immediately after fire, consisting m light and 
denoted by the words ‘world of fire’. Here the doubt is as to whether 
the knower goes to tho air immediately after fire consisting in hght, 


1 Op, cat. 

2 Here the progress 1s from shorter periods of time to longer ones. 

3 Thug the preliminary order is: ight, day, bright fortnight, six months 
of the northern progress of the sun, year, world of gods, ayn, Thus, first of all, 


explains away the apparent mconsistency between Brh, 6.2.16 and Chand, 
4.1.8. 
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or immediately after the year, the stage which is dicated above, and 
before the sun. lf it be suggested On the ground of the order of 
textual sequence. “Having reached this path of gods, he comes to the 
world of fire to the world of air" (Kaus 1.3), as well as the proxinniy 
between the effect and the cause ! being reasonable, the knower gocs 
io the air immediately after fire,— 

We reply: “To the air from the fio". The knower onters the 
air ımmedıately after the year and before the sun. Why? “On 
account of non-specification and spccrfication.” Although in the 
Kausitaki-text* “He comes to the world of fire, to the world of mir" 
(Kaus. 1.3), the air is mentioned immediately after the fire, yet the 
priority or posteriority of the air in the successive order of progress 
1s not specifically known therefrom, but the air 1s taught non-speci- 
fically. Just as from the statemont: ‘A student, having come out of 
the house of the teacher, goes to the house of Caitra, to the house of 
Maitra to ask for alms’, no specific order can be ascertained, viz that 
he goes to the house of Maitra immediately after the house of Caitra,— 
so is the case here. On the other hand, in the Brhadüranyaka-toxt: 
“When, verily, a person departs from this world, he comes to the air. 
There it makes way for him like hole of a chariot-wheel. Through it 
ascends higher up. He comes to the sun” (Brh. 5.10.1), the air is 
taught specifically as prior to the sun. On account of these non- 
speotfication and specrfication—this is the sense.? 

The words ‘world of gods’, mentioned m the Brhadiranyaka- 
text quoted above, mean ‘air’, ie. the world or the dwelling place of 
gods (viz. air), The compound ‘world of air’, mentioned 4n the 
Kausitaki-text, is to be explained as a Karmadh&raya 3, since it has 
been said by the author of the aphorisms too: “To tho air from the 
year", and since there is the scriptural statoment: “He comes to the 
air” (Brh. 5.10 1). The ai can be appropriately viewed as a world, 
since 1t 1s the dwelling-place of gods, in accordance with the scriptural 
text: “He who blows is, forsooth, the cave of gods". Hence it is 

1 Lo firo arses from air, Vide Br Si. 9.3.7. 

2 Thus, secondly, we get the following order. hght, day, bnght fortnight, 
tho six months of the northern progress of the sun, year, world of gods, air, sun. 
This oxplains away the apparent inconsistency between Brh, 6,2 15, Chand. 
4.15.5, Brh 6,10.1, and Kaus, 1.3. Tho words ‘world of fire’ in Kaug, 1.3 
means light I+ will be shown just below that the world of gods = air. 

3 That is, ‘world of nir! — the world that is mr = air. 


[st. 4. 3. 3. 
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estabhshed that the ax is io be placed m between the year and the 
sunt 


Here ends the section entitled “The am” (2). 


COMPARISON 
Samkara and Bháskara 


They do not identify the world of gods with an, but take them to 
be two separate places. Thus, according to them, the order is. light, 
day, bught fortnight, sıx months of the northern progress of the 
sun, year, world of gods, air, sun and so on.? 


Ramanuja and Srikantha 


They interpret the phrase “avisesa-visesabhyim” differently, 
ie. take ıt to be stating the reasons why the world of gods is to be 
identified with air, and not as stating the roasons why the air ia to 
be placed after the year and before the sun. Thus, the phrase 
‘world of gods’ denotes ‘air’, because the compound ‘world of gods’ 
generally imphes the air which is the dwolhng-placo of gods; and 
because Scripture specifically says that the soul comes to the air.? 


Adhjkarana 3: The section entitled “Varuna”. 
(Sūtra 3) 


SÜTRA 3 


“ABOVE LIGHTNING, VARUNA, ON ACCOUNT OF OONNEOTION, ' 


Vedànta-pàrijàta-saurabha 


“Varuna,” mentioned in the Kausitaki-text: “Having reached 
this path of gods he comes to the world of fire, to the world of air, 


i Thus, thirdly, we get the following order. light, day, bright fortmght, 
sx months of the northern progress of the sun, year, mr, sun, Note the difference 
from Samketa’s order, 

3 ŠB. 4.3.2, pp. 949-050, Bh. B. 4.3.2, p. 234. 

3 Ert. B. 4,3,2, p. 461, Part 2, Sk, B 4.3 2, p. 472, Parts 10 and 11. 
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to the world of Varuna, to the world of the sun, to the world of Indra, 
to the world of Prajapati, for the world of Brahman” (Kaus 1.3 4), 
18 to be placed above lightning, mentioned m the Chindogya-toext: 
“From the moon to lightning” (Chand. 4 15.5 2), “on account of the 
connection” between lightning and Varuna And, Indra and Prajapadi 
are to be placed above him. 


Vedanta-kaustubha 


The placo of air, mentioned in the Kausitaki-text, in the path 
begmnng with light has been stated Now, the author points out 
tho place of Varuna, mentioned immediately after it. 

The question is whether Varuna, mentioned in the Kausitali- 
text: “To the world of air, to the world of Varuna, to the world of the 
sun” (Kaus. 1.3), is to be placed above the air, on the ground of the 
order of textual sequonce; or elsewhere, on the ground of the sun 
being mentioned prior to the air in the Brhadaranyaka-text. If ıt 
be suggested: on the ground of the textual order of sequence, he should 
properly be placed above the air alone, ıt being improper to suppose 
what is not mentioned in Serrpture,— 

We reply: "Above lightnmg, Varuna”. That is, Varuna is to 
be inserted “above lightning", mentioned in the Chandogya-text: 
“From the moon to lightning" (Chànd. 4 18 8). Why? “On account 
of connection,” 1e. on account of the connection between lightning 
and Varuna Indra and Prajüpati are to be mserted above Varuna, 
the stated stage. Hence it is established that the order of logical 
sequence being of a greater force than that of textual sequence *, 
Varuna 1s to be placed above lightning.’ 


Here ends the section entitled “Varuna” (3). 


1 R, Bh, Sk. 2 $, 

3 Viz. Brh. 6.10.1 * Vide Pū. MI. St. 5.1.4—7. 

5 Thus, finally, we get the following order: light, day, bright fortnight, the 
six months of tho northern progress of the sun, year, air, sun, moon, hghürung, 
the world of Varuna, the world of Indre, the world of Prajüpati. Vide V.P.8. 
4.3.5. 


[s0. 4. 3. 4. 
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Adhikarana 4: The section entitled “The con- 
ductors”. (Sütras 4-5) 


SÜTRA 4 


“Pin, CONDUCTORS, ON ACCOUNT OF THE INDICATORY MARK OF 
HAT U 


ra 


Vedanta-parijata-saurabha 


Light and the rost load the approaching souls, As the text: 
“Ho leads them to Brahman” (Chand. 5.10.21) declares that the 
non-human porson leads the souls, it 1s known that the previous ones, 
too, do the same. 


Yedánta-kaustubha 


Thus, the successive order of the twelve stages of the path, begim- 
mng with Light and ending with Prajüpati, have been shown. Now 
the question 1s being considered, viz. what service do light and the 
rest render to the knower. 

The doubt 1s as to whether these light and the rest are mero signs 
indicating the road to the knower who wishes to go to Brahman, 
or places of enjoymont, or conductors. With rogard to this, 1t may be 
suggested: They may be signs indicating the road, like tree, mountain 
and so on. Or, since in the text: “To the world of fire, to the world 
of air, to the world of Varuna” (Kaug. 1.3), they are mentioned as 
worlds, they may be places of enjoyment,— 

We reply: "Conductois", ic. in accordance with the command 
of the Lord, they are the conductors of tho knowers, devoted to the 
Lord, Why? “On account of the mdicatory mark of that," ie. 
because m the concluding passage: “Then there is a non-human 
Person, Ho leads thom to Brahman” (Chand 5.10 2), the non-human 
Person is declared to be leading thegouls, “That,” i.e. the indicatory 
mark of conductorship, indicates that the previous ones, viz. light and 
the rest too, aro conductors The word ‘light’ and the test should 


be understood as denoting the presiding deities of light, eto., 
respectively 


1 É, R, Bb, Sk, B. 
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COMPARISON 
Samkara and Baladeva 


After this sūtra, they insert another sūtra. "Ubhaya-vyümoh&t 
iat-siddheh", not found in Nimbürka's commentary. Somkara 
explains the phrase: “Ubhaya-vyamohat”’ as ‘because of the perploxity 
(of both the souls and light and the rest)’. That is, when the souls 
leave the body to travel through the path of gods, their organs bemg 
meapable of functioning, they cannot control themselves, but need 
conductors to lead thom The light and the rest ioo, being non- 
intelligent, cannot conduct them. For these two reasons, we must 
hold that light and tho rest are really conducting divinities.1 

Baladeva explains the phrase thus: ‘On account of the untenable- 
ness of the two alternatives’. That is, hght and the rest can neither 
be landmarks, nor persons standing on the path. Hence these two 
alternatives being impossible, the third alternative, viz. that they are 
conducting divinities, is the correct one.? 


SOTRA 5 


“THENOH FORWARD, (THE SOUL IS OONDUOTED) ONLY BY ONE 


WHO BELONGS TO LIGHTNING, THAT BEING DEOLARED BY SORI- 
TURE.” 


Vedanta-parijata-saurabha 


Above lightning, the knower is led by the non-human person 
alone. Varuna and the rest, on the other hand, are assistants con- 
jointly. 


Vedanta-kaustubha 


To the objection, viz. In accordance with the text: “From the 
moon to lightning. Then there 1s a non-human Person. He leads 
them to Brahman” (Chànd. 4.15 5), it follows that it 1» the non-human 
Person alone who leads the souls from lightnmng to Brahman, and that 


1 S,B. 4.3.5, pp. 952-956. 
2 Q.B. 4.3.5, pp. 68-69, Chap. 4 
24 
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Varuna, Indra and Prajapati, who are above hghtnmg, are not 
conductors,—the author rephes. 

After the knower has reached lightning, as mentioned in the 
text: “From the moon to hghtnmg” (Chand. 4.15 5) he is led on, 
in order that he may attain Brahman, “only by one who belongs to 
hghtumg", 1e. by the non-human Person alone who has come up to 
lightning. The Porson who has come to the world of hghtning as the 
conductor of the knower 1s said to be “one belonging to lightning ". 
Why? “That being declared by Scripture," 1e because m the Chàn- 
dogya-text: “Ho leads them to Brahman” (Chand. 4.15.5), and in 
the Brhadiranyaka-text: “A Person, consisting of mind, comes and 
leads them who havo reached lightning" (Brh. 6215), that non- 
human person is declared to be leading the souls. The nine, beginning 
with light and ending with lighining, are conductors primarily; while 
the three, Varuna, Indra and Prajüpati, are so conjomntly—this 18 the 
distinction. 

Thus, havmg come out of this gross body by means of the vein 
that passes out of the crown of the head, having, then, mounted the 
rays of the sun, the knower wishes to go to the highest region. He is 
then highly honoured by tho presiding deity of light, the conductor, 
and is led by him to the presiding deity of the day. In the very 
game manner, he js led by the latter to the presiding deity of tho 
fortmght, by the latter to the presiding deity of the six months, by 
the latter to the presiding deity of tho year, by the latter to the air, 
by the latter, who makes a hole m itself for him, to the sun, similarly, 
by the latter to the moon, by the latter to the presiding deity of 
lightning. After that, having reached the three conductors, Varuna, 
Indra and Prajüpati, who are dependent on the Person of lightning, 
and having pierced through sphere of the materal world, he reaches 
the river Viraj&. Having then discarded his subtle body in the Highest, 
having crossed the river, and having entered. the world of the Highest 
Brahman, he attains similarity with Brahman. Hence tt 18 established 
that hght and the rest are conductors. 


Here ends the section entitled “The conductors” (4). 


245 
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Adhikarana 5° The section entitled “Tha 
effected”. (Sitras 6-15) 


FIRST OPPONENT'S VIEW  (Sütras 6-10) 


SÜTRA 6 


“TO THE EFFECTED (BRAHMAN), BADARI (HOLDS SO), BECAUSE 
HIS GOING IS REASONABLE " 


Vedainta-parijata-saurabha 


The troupe of light and the rest leads the worshippers of the 
effected Brahman “to the effected Brahman”, “because the going" 
to the effected Brahman alone is "reasonable". 


Vedànta-kaustubha 


The path begmning with hght has been determined. Now the 
question is being determined, viz. Who are these who go through this 
path 

On the doubt, viz. whether the troupe of conducting divinities 
of light and the rest leads the worshippers of the effected Brahman, 
or the worshippers of the Highest Brahman, or the worshippers of the 
Highest Brahman as well as of the individual soul as unconnected with 
matter and having Brahman for its essence,—they lead tho worshippers 
of the effected Brahman “to the effected Brahman”, called Hiranya- 
garbha. Why? “Because his going,” ie. the going of the effected 
Brahman alone, occupying a particular place, i.e. his being the object 
to be approached, is “reasonable ”,—so the teacher “Badari” thinks. 


COMPARISON 


Samkara 


Unlike Nimbarka, he takes the view of B&dari as the correct 
conclusion. Lateral interpretation same. 


[sŪ. 4. 3. 7-8. 
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FIRST OPPONENT'S VIEW (continued) 


SOTRA 7 


* AND ON AOCOUNT OF BEING SPECIFIND.” 


Vedànta-pürijáta-saurabha 


“And on account of being specified? by the word ‘worlds’ and 
tho plural number in tho text: “In those worlds of Brahman dwell 
tho highest, possessed of the highest” (Brh. 6.2.15 1). 


Vedinta-kaustubha 


Tn the text: “A person consistang of mind comes and leads them 
to the worlds of Brahman. In those worlds of Brahman dwell the 
highest, possessed of the highest” (Brh. 6.2 15), by the word ‘worlds’ 
and the plural number, the effected Brahman alone, occupying a 


particular placa, is specified. Hence they lead his worshippers to him 
alone. 


FIRST OPPONENT'S VIEW (continued) 


SUTRA 8 


“Bur ON ACCOUNT OF PROXIMITY (THERE IS) THAT DESIGNATION.” 


Vedanta-parijata-saurabha 


“But on account of the proximity” (of the effected Brahman) 
to (the Highest) Brahman, owing to (the effected Brahman’s) being 


the first-born being, the “designation”: “Leads to Brahman” (Chand. 
4.15.6 2) is appropriate. 


Vedanta-kaustubha 


To the objection, viz. the word ‘Brahman,’ in the neuter gender, 


denotative of the Highest Brahman, cannot possibly refer to Hiranya- 
garbha,—the author replies: 


1 S, Bh. 2 R, Sk, B. 
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In accordance with the scriptural text: “He who creates Brahma” 
(Svet. 6.18), Hiranyagarbha, the effected Brahman, 1s the first-created 
being, and as such “on account of (his) proximity" io Brahman, the 
cause, the designation of him, by the neuter gender, denotative of the 
cause, viz.: "Leads them to Brahman” (Chand 4.16.5), 1s appropriate. 


COMPARISON 
Baladeva 


This 18 sūtra 9 in his commentary. Interpretation different, viz. 
“But the designation of that (viz. salvation) 14 on account of nearness ”, 
That is, the souls are said to go to the world of Brahman and never 
reium (Brh 6 2.15) not because they obtam salvation directly, but 
because they are very near getting it.i 


FIRST OPPONENT'S VIEW (continued) 
SUTRA 9 


“ON THE DISSOLUTION OT (THE WORLD) OF THA EFFECTED (BRAH- 
MAN), WITH ITS RULER, (THE SOUL GORS) TO WHAT IS HIGHER THAN 
HIM, ON ACOOUNT OF DECLARATION ” 


Vedanta-parijata-saurabha 


On the destruction of the world “of the effected” Brahman, 
the soul together with the effected Brahman, attains “what is higher 
than" the effected Brahman, “on account of the declaration”: “But 
they all, attainmg the highest immortality, are freed in the world of 
Brahman at the time of the great end" (Mund. 3.2.6 4), 


Vedanta-kaustubha 


An objection may be raised here, viz. The path beginning with 
light cannot lead to the world of Hiranyagarbha for the following 


1 Q.B. 4.3.0, p. 72, Chap 4. 3 R, Bk. 
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reasons: First, m the text: “This is the path of gods, the path of 
Brahman. Those who proceed through it do not return to this human 
whirlpool, return not” (Chind. 4.15.8) and so on, one who has gone 
through the path beginning with light is declared to have no return; 
secondly, in the text: “Gomg up through it, one goes to immortality” 
(Chand, 8 6.6; Katha 6.16), ummortality 1s designated (on the part of 
one who goes through this path), thirdly, the world of Hiranyagarbha 
is subjoct to creation and destruction; and finally, Hiranyagarbha bemg 
subject to creation and so on, m. accordanco with the text: “He who 
creates Brahma, formerly (Svet. 6.18), one who has atiamed him has 
to return, as declared by the Smrti passage :* “The world up to the world 
of Brahma return, O Arjuna! "' (Gita 8.16). To this Büdari replies. 

“On the dissolution of the offected," ie. on the destruction of the 
world of Hiranyagarbha, together “with its ruler", ie. with the lord 
of that world who 1s possessed of knowledge, the soul which as ontatled 
to knowledge has itself attained knowledge there as well, attains 
Brahman who is “higher than this”, ie. the cause of Hiranyagarbha, 
the effected Brahman. Why? “On account of declaration,” ie. 
on account of the declaration: “Gomg up through it, one goes to ım- 
mortahty” (Chànd. 8.6 0; Katha 6.16), “Those who proceed through 
this do not return to this human whirlpool, return not" (Chànd. 
415.0), and “But they all, attaining the highest immortality, are 
freed in the world of Brahman at the time of the great end” (Mund. 
3.2.6). 


COMPARISON 
Samkara 


He, as pointed out above, regards the view of Badari as the 
correct conclusion. Accordingly he holds that a lower knower, i.e. 
ono who meditates on the qualified Brahman, can attain Brahman in 
this indirect way alone (viz. Krama-mukti)1. But Nimbàrka, as 
we have seen, does not admit it. 


1 S.B. 4.3.10, p. 055. 
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FIRST OPPONENT’S VIEW (concluded) 


SUTRA 10 


* ALSO ON ACCOUNT OT SMRTI.” 


Vedànta-párijata-saurabha 


This is known “also from the Smria passage”: “ When the uni- 
versal dissolution has come as well as the end of the highest, then they, 
with their selves realizod, enter the highest place together with Brah- 
man" (K P. 12 1) 


Vedànta-kaustubha 


“Also on account of the Smrti passage:" “When tho univorsal 
dissolution has come as well as the end of the highest, then they, with 
their souls realized, enter the highest place iogethor with Brahman” 
(K.P. 12), the non-return of even one who has attained Hiranyagarbha 
is justifiable. 


SECOND OPPONENT’S VIEW (Sütras 11-13) 


SUTRA 11 


“TO THE HIGHEST, JAIMINI (HOLDS), ON ACCOUNT OF BEING 
PRIMARY." 


Vedanta-parijata-saurabha 


He leads the soul “to the highest” Brahman, since the word 
‘Brahman’ m the text: "Leads them to Brahman” (Chünd. 4.15 5 2), 
primarily refers to the Highest. 


Vedanta-kaustubha 


The troupe of conductors loads the worshippers of the Highest 
Brahman “to the highest" Brabman,—so the teacher “Jaimini” 
thinks. Why? Because the word ‘Brahman’ in the text: “Leads 
them to Brahman” (Chand 4.15.5) primarily refers to the Highest 
Brahman. 


1 P, 189, anes 5-6. $, R, Bh, Sk, B. 2 $, R, Bh. 
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To the allegation, made above, viz. that the effected Brahman 
alonc, occupying a particular place, being specified by the word 
‘worlds’ and the plural number, tho group of conductors leads his 
worshippers to him alone,—we ieply: That the Highest Brahman 
who is ali-pervading may voluntary occupy & particular place is 
known from scriptural texts hke: “He who 1s his ruler remains in the 
supremo void”, “That is the supreme place of Visnu” (Katha 3 9; 
Maiti 6.26) and so on. The etermty of His world, too, 1s denoted by 
the sciiptuial text: “Having my self realized, T reach the unerected 
world of Brahman” (Chand. 8.13.1). The plural number, too, is 
appropriate, intending to designate, as 16 does, the plurality of the 
regions of the world, in accordance with ihe declaration by the Lord 
Himself in the Drona-parva: '''Those worlds of mine which are free 
from. stains, which shine for ever and which are longed for even by 
the highest gods headed by Brahma, go there quickly, O performor 
of the Agni-hotra at all time! Be like me, having Garuda as convey- 
ance! '" (Maha. 7 6059-6060 1). 


COMPARISON 


Srikantha 


Interpretation different, viz.: “(The souls are led to Narayana) 
higher than (Hiranyagarbha), etc.".2 


SECOND OPPONENT'S VIEW (continued) 


SÜTRA 12 


“AND ON ACCOUNT OF OBSERVATION," 


Vedánta-párijata-saurabha 


And because the text: “Having attained the form of highest 
light, he is completed in his own form" (Chand. 8.2.23 8), declares 
that the Highest is the object to be attained. 


1 P. 742, Ines 13-14, vol. 2. 
3 Bk, B, 4.3.11, p. 476, Parts 10 and 11. 
aR, B. 
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Vedanta-kaustubha 


And algo because the texts: “Gomg up through it, one goes to 
immortality” (Chand. 8.6.6; Katha 6.16), “This serone being, having 
arisen from the body, having attaincd the form of highest light, is 
completed in his own form” (Chand 8 2.93), declare that a knower, 
who having come out through the vein which passes through the 
crown of the head, has proceeded by the path of gods, attains Brahman. 


SECOND OPPONENT’S VIEW (concluded) 
SUTRA 13 


“AND THE INTENTION OF ATTAINING (DOES NOT REFER) TO THE 
DEFECTED (BRAHMAN).” 


Vedanta -parijata-saurabha 


“I reach the court of Prajapati, the chamber” (Chand. 8.14.1 1)— 
this intention does not refer to the effected Brahman, but to the 
Highest Self, He alone being the topic of discussion 


Vedanta-kaustubha 


An objection may be raised here: The word ‘Brahman’ mentioned 
in the text: “Leads thom to Brahman (Chand. 4.15.6) does indeed 
denote the effected Brahman, since in accordance with the text: 
“I reach the court of Praj&pati, the chamber” (Chand. 8.14.1) 
a knower proceeding by the path that begms with light aims at 
abteining the effected Brahman. To this we reply: 

“The intention of attaining,” io. the resolve for attaining, 
mentioned in the scriptural text: “I reach the court of Prajapati, 
the chamber” (Chand, 8.14.1), does "not" refer “to the effected” 
Brahman, bui this intention of attaining refers to the Highest Brahman, 
since, as known from tho text: “The evolver of name and form, 
That within which they are m Brahman” (Chand. 8.14.1), the Highest 
alone is the topic of discussion. 


1 $, R, Bh, $k, 
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CORRECT CONCLUSION (Sütras 14-15) 


SÜTRA 14 


"T;igADS THEM WHO DO NOT DEPEND ON SYMBOLS—SO BADARAYANA 
(HOLDS) ON ACCOUNT OF FAULT IN BOTH WAYS, AND WHOSE IN- 
TENTION I8 THAT ” 


Vedinta-parijata-saurabha 


The troupe of light and tho rest “leads those who do not depend 
on gymbola",—34,e. those who meditate on the Highest Brahman, as 
woll as those who meditato on their own imperishable nature as 
having Brahman for its essonce,—to the Highest Brahman. Why? 
“On account of fault in both ways." That is, on the view that it leads 
only those who meditate on the effected Brahman, the following 
scriptural text will come to be contradicted, viz. “Having risen from 
the body having attained the form of highest light” (Chind. 8.12.3 1). 
On the fixed rulo, on the other hand, that it leads those only who 
meditate on the Highest Brahman, the following scriptural text will 
come to be contradicted, viz. “Those who know thus and those 
who meditate on faith and penance ın the forest—reach light" 
(Chànd. 810.12). Hence in accordance with tho scriptural text: 
“Just as tho intention a man has in this world, so alone does he become 
after departing" (Chand. 3.14.13), “he whose intention is thai" 


attains that alone,—this is the correct conclusion, the reverend 
“Bidarayana,”* thinks. 


Vedánta-kaustubha 


Having sot forth two views, the reverend author of the aphorisms 
is now stating his own conclusion. 

The troupe of conducting divinities of light and the rest “leads 
those who do not depend on symbols,—so” the reverend “Badara- 
yena" thinks. That is, it leads other than those who meditate on 
name and the rest as Brahman, viz. those who meditate on the Highest 
Brahman, as well as those who meditate on the real nature of the 
individual soul unconnected with matter and as having Brahman for 
its essence, Thore is no fixed rule that it leads only those who meditate 


! R, B. ? B, B. 3 R, Bh, B. 
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on the effected Brahman, or that ıt leads only those who meditate 
on the Highest Brahman. Why? “On account of fault in both 
ways." That is, because on the view of Bidar that ıt leads only 
those who meditate on the effected Brahman, the following scriptural 
text will come to be contradicted: “This sorene bemg, having arsen 
from the body, having attamed tho form of highest hght 15 completed 
in his own form” (Chand. 8.12.3), and because on tho view of Jaimini 
that 1t leads only those who meditate on the Highest Brahman, another 
sorrptural text will como to be contradicted, viz. the one indicating 
that the knowezs of the five fires proceed through the path beginning 
with hght. ""Phose who know thus and those who meditate on faith 
and truth in the forest roach hght” (Chànd. 5.10 1). Hence ıt leads 
the two kinds of worshippers—this the author says: ‘And he whose 
intention is that". In accordance with the scriptural texts: “Just 
as the intention, a man has in this world, so alone does he become on 
departing”? (Chand. 3.14.1), “Just as one meditates on Him, so alone 
does one become” (Mudg. 3 1), one who aims at attaining the Highest 
Brahman atiams Him ; while, one who aims at attammng the individual 
soul, unconnected with matter and having the Highest Brahman as 
its essence, first attains such a soul and then the Highest Soul 


COMPARISON 
Samkara 


Having completed the above topic by taking Badari as repre- 
senting the correct conclusion and Jaimmi the opponent’s view, 
Samkara begins a new adhikarana here, concorned with the question 
as to whether those who meditate on symbols too are led to (the 
qualified) Brahman. He reads “adosit”’ instead of “dosit”, Honce 
the sūtra: “(The troupe of conducting divinities) leads those who do 
not depend on symbols, so B&üdarüyana (thinks), smce there is no 
fault (in speaking) 1n two ways, and he whose thought ix that”, “That 
is, it has been said above 2 that all those who meditate go to the 
world of Brahman, while here an exception is made. But these two 
different designations involve no contradiction in accordance with 
the maxim of ‘As you sow, so youreap’.8 This is sfitra 15 in Samkara’s 
commentary. 


1 P. 884, lines 7-8. 2 $,B. 3.8.31. 8 &.B, 3.4.15, pp. 965-986. 
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Ramanuja 
He adds a “ca” after “‘ubhayathi”.4 


Bhaskara 


Reading like Samkara’s. Interpretation as follows: “(The troupe 
of conducting divinities) leads those who do not depend on symbols 
(ie oxcluding those who meditate on symbols, those who meditate 
on the effected Brahman are led to him, and those who meditato on 
the Highest Brahman aro led to Him,) since this two-fold (view) 
involvos no fault”, andsoon. That is, to hold that those who meditate 
on the effected Brahman are led to the effected Brahman, while those 
who meditate on the Highest Brahman are led to the Highest Brahman 
does not give rise to any contradiction that even those who meditate 
on the effected Brahman do not return, for they attain a gradual 
release, while the former, immediate release? a 


Srikantha 


Reading like Ramanuja’s. According to him, those who meditate 
on the Highest Brahman alone are led to Him, neither those who 
meditate on Hiranyagarbha nor those who meditate on Nürüyana.? 


Baladeva 
Reading like Rümànuja's.* 


CORRECT CONCLUSION (end) 


SÜTRA 15 
“AND (SCRIPTURE) SHOWS A DIFFBRENCED," 


Vedünta-pàrijáta-saurabha 


The scriptural text: “As far as name goes, so far he comes to have 
freedom of movement” (Chand. 7.1.55) and so on “shows” that 


3 Sut. D, 5.414, p. 480, Part 1, Madras ed, 


£ Bh. B. 4,3,14, p. 240, 3 Sk. B. 4.3.14, pp 477.78. 
4 Bh. 4.3.16, p. 77, Chap. 4. t S, R, Bh. 
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symbolic meditation has a different result, independent of going 
(through the path of gods). 


Here ends the third quarter of the fourth chapter in the Vedànta- 
parijita-saurabha, an mterpretation of the Sariraka-mimamsa. 
texts by the reverend Nimbürka. 


Vedanta-kaustubha 


In ihe meditations on symbols, bogmning with name up to the 
vital-breath 1, since the Highest Brahman stands m an attributive 
relation to the symbol, the symbol itsolf is the primary thing, and as 
such those who meditate on symbols do not meditate on the Highest 
Brahman. Hence they do not proceed by the path of gods and attain 
the Highest Brahman. For them, the holy Scripiure, viz.. “As far 
a8 name goes so far he comes to have freedom of movement” (Chand. 
7.1.8) and so on, “shows” a different hmited result, independent of 
going, Hence itis established that the troupe of conducting divinities 
leads those—who meditate on the Highest Brahman—as well as 
those—who meditate on thew own real naturo, unconnected with 
matter and having Brahman for its essence,—to the Highest 
Brahman. 


Here ends the section entitled “The effected" (B). 


Here ends the third quarter of the fourth chapter of the holy 
Vedinta-kaustubha, a commentary on the B&rirska-mimüns& by the 
reverend teacher Srinivasa, dwelling under the lotus-feet of the 
venerable Nimb&rka, the teacher and founder of tho sect of the holy 
Sanatkumara. 


COMPARISON 
Srikantha 


Interpretation different, viz. “And (Scripture) shows the difference 
between Hiranyagarbha, Narayana and Siva).” 


1 Vide Chand. 7.1-7.18, 


856 
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Baladeva 


Ho takes this sūtra (itra 16 ın his commentary) as forming an 
adhikarana by itself, concerned with showmg the special favour 


shown by the Lord for the mrapekga devotees. 


“And (Scripture) 


shows the special (rule with regard to the nirapeksa devotees)” That 
is, the general rule is thal the conducting divinities lead the devotees 
to tho Lord. But in the case of the mrapeksa, tho Lord Himself 


comes down to fetch them to Hm, 


Thus we have fivo different views with regard to those who 
approach or the gant; and the goal approached or the gautavya : 


Gantr 


1, (a) Those who meditate on the 
Highest Brahman, 
(b) as well as those who modi- 
tate on the real nature 
of the individual soul. 


Gantavya 


(a) and (6) The Highest 
Brahman. 


(This 1s the view of Nimbàrka and Ràmünuja ) 


2. (a) Those who meditate on the 
qualified Brahman. 
(This is the view of Samkara.) 


3. (a) Those who meditate on the 
Highest Brahman. 

(0) Also those who meditate 
on ihe effected Brah- 
man. 

(This is the view of Bhüskara.) 


4. (a) Those who meditate on the 
Highest Brahman. 
(This is the view of Srikantha.) 


5. (a) Those who do not meditate 
on any symbols, whether 
they meditate on the 
Highest Brahman or not, 

(This is the view of Baladeva.) 


(a) The quahfiod or effected 
Brahman. 


(a) The Highest Brahman. 


(b) The effected Brahman, 


(a) The Highest Brahman, 


(à) The Highest Brahman. 
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Résumé 


The third quarter of the fourth chapter contains.— 
(1) 15 sütras and 5 admkaranas, accordmg to Nimbarka, 
(2) 16 sütras and 6 adhikaranas, according to Samkaia; 
(3) 15 sütras and 5 adhikaranas, according to Ramanuja, 
(4) 15 sütras and 5 adhika.anas, according to Bhaskara, 
(5) 15 süt1as and 5 adhikaranas, according to Siikantha, 
(6) 16 siitras and 9 adhikazanas, according to Baladeva 


Sütra 5 ın the commentarics of Samkara and Baladeva 19 not 
found m the commentary of Nimbürka 


FOURTH CHAPTER (Adhyaya) 
FOURTH QUARTER (Pada) 


Adhbikarana 1: The section entitled “The manı- 
festation on attaining”. (Sütras 1-3) 


SUTRA 1 


“HAVING ATTAINED, (THERE IS) MANIFESTATION, ON AOCOUNT OF 
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THE WORDS ‘IN HIS OWN’. 


Vedanta-parijata-saurabha 


"Having attamed’” the Highest through the path beginning 
with light, the individual soul becomes manifest in its own natural 
form. This is proved by the text. “Having attained the form of 
highest light, he is completed in his own form” (Chand. 8.12.8 1) 
“on account of the words ‘in his own' ". 


Vedanta-kaustubha 


Tt has been established in the previous quarter that the very 
same path, beginning with hght, is designated by all Scriptures, and 
that it leads the knowers to the Highest Brahman, Now the problem 
is being discussed, viz, in what form one, who has attained Brahman 
through that path, becomes manifest. 

In the Chandogya Prajipati’s declaration 1s recorded thus: 
“So exactly, this serene being, having arisen from the body, having 
attained the form of highest light, is completed in its own form.” 
(Chand. 8.123). Here the doubt is, viz. whether it is established by 
the text that one, who has attained the form of highest light, comes 
to have an adventitious form, or that having attained the Highest, 
the knower, becomes manifest in his own natural form alone. If it 
be suggested: From the words ‘is completed’ 1t is known that having 


attained the form of highest light, he comes to have an adventitious 
form like that of a god and so on,— 


ale ee a Nn a se oa ne, Ota Bat ES 
1 S, R, Bh, Sk, B. 
( 858 ) 
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We reply: “Having attamed, manifestation”. That is, having 
attained the form of highest light, the individual soul comes to have 
“manifestation”’, i.e. have its real nature and qualities, such as freedom 
from sms and so on, manifest,—this is what is established by the 
text. Why? “On account of the words ‘in his own’,” i.e, on account 
of the adjective: ‘in his own form’. Otherwise, an adventitious form 
being established by the mere word ‘form’, the adjective ‘in his own’ 
would become meaningless. The sonse is that the individual soul, 
the real nature of which is veiled during its state of bondage, having 
attained the Lord through the path beginning with light, becomes 
manifest in its own unenveloped and natural form. 


COMPARISON 


Samkara 


According to him, sütras 1-7 of this pada refer to the higher 
knower, the rest to the lower knower. 


SUTRA 2 


“FREE, ON ACCOUNT OF PROMISE." 


Vedanta-parijáta-saurabha 


It is said that he alone who is free from bondage ıs completed 
‘in his own form. Why? Because, beginning: “The soul thai is 
free from sins” (Chand, 8.7.1 3), Praj&pati promised: ‘ “But this alone 
T shall explain to you again ”’ (Chand. 8.9.3; 8.10.4, 5 3), 


Vedanta-kaustubha 


To the objection, viz. One’s natural form being ever present, what 
is the difference between the state of bondage and that of release,— 
the author replies: 

One, who being subject to nescience consisting in karmas is 
surrounded by matter in its causal and effected forms, who is tormented 


1 $, R, Bh, B. * $, R, Bh, Sk, B, 
25 
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by various afflictions, and who is deluded by various false argumenta- 
tions, is said to be eternally fettered. He does not know his own form, 
though ever-present. During the poriod when he desires for salvation 
also, though he comes to know his real nature through the grace of 
Scripture and spiritual preceptor, yet due to his connection with 
matter in 108 causal and effected states, he 18 not completed in his own 
realform. ‘The very same person, coming to attain the form of highest 
light through the path begmning with light, and free from all fetters, 
is completed m his own form, and then he 18 said to be freed,—this 
1s the distinction between those three states. Why? “On account 
of promiso,” Le because beginning. “The self which 18 free from sins” 
(Chand. 8 7.1), Praj&pati promised. ‘“But this alone I shall oxplain 
to you’ (Chand 8.93, ete.), which promise refers to the demonstra. 
tion of the real nature of the soul, freo fiom all faults, such as the 
three states of waking and the rest, and from the body and the like, 
their substratum. Tt there be no distinction, the promise of Prajüpati 
must be meaningless,—this 18 the sense. 


SÜTRA 3 


“THE SELF, ON ACCOUNT OF CONTEXT.” 


Vedanta-parijata-saurabha 


“The self" alone comes to have its real nature manifest, “on 
account of context”. 


Vedanta-kaustubha 


“The soul," the real nature of which 1s veiled during 168 state of 
bondage, having attained the Highest Brahman, denoted by the 
words‘ highest hght’ becomes manifest in its own form, i.e. is completed 
as having the qualities of freodom from sins and so on, but is not 
completed in another adventitious form. This fact is known from the 
introductory portion of Prajapati’s declaration, viz.: “The self that 
is freo from ains, without old age, without death, without grief, without 
hunger, without thirst, having true desires” (Chand. 8.7.1),—i.e, from 
the context, which refers to the individual soul, In the very same 
manner, Saunaka declares: “Just as the lustre of a gem is not created 


by the washing off of the dirt, so the knowledge of the soul 1s not created 
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by the removal of faults Just as water is not created by the digging 
of a well, only what is already existent is brought to manifestation,— 
for how can there be the origination of what 1s non-existent,—so the 
attributes of knowledge and the rest are manifested, and not coated, 
through the destruction of the evil qualities, for they belong to the 
soul eternally ” 

Hence it 1s established that having attained the Highest Brahman 
through the path which begins with light, the individual soul is 
completed m its own natural form alone 


Here ends the section entitled “Manifestation on attaining” (2) 


COMPARISON 
Samkara, Bhaskara and Baladeva 


They interpret the sūtra thus: “(The light is) the soul (viz. Brah- 
man), on account of context’?.+ 


Adhikarana 2: The section entitled “Seon as 
non-divided”. (Sūtra 4) 
SUTRA 4 


“ AS NON-DIVIDED, ON ACCOUNT OF BEING SEEN." 


Vedanta-parijata-saurabha 
The freed soul realizes itself ‘fas non-divided’’ from the Highest 
Self, which non-division is compatible with a division (between tho 
two), since this truth is directly inturted at that time (viz. during 
release), and since Scripture too inturts this. 


Vedanta-kaustubha 


From the text: “Having attained the form of highest light” 
(Chand. 8.12.3) and from the aphorism: “Having attained, manifesta- 
iion" (Br. Si. 4.4.3), ib appears as if there 18 an absolute difference 


1 S.B, 4.4.3, p 968; Bh. B 4.4 3, p. 242; G.-B. 4.4.3. 
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between one who approaches (viz. the dividual soul) and the goal 
approached (viz the Lord). With regard to this, the author now 
points out. 

On the doubt, viz. whether the individual soul, the real nature 
of which has become manifest and which has attained the highest 
light, realizes itself as distinct from the Highest Self or as non. 
distinct from Him bemg His part,—tho prima facie view is: In 
accordance with the scriptural and Smrti texts hke: “Stainless, 
he approaches the highest identity” (Mund. 31.3), “He enjoys all 
‘legires together with Brahman, the all-knowing” (Tart. 2.1), ‘ “ They 
have come to attain similarity with me”? (Gità 14.2), it realizes itself 
as cistinet 

With regard to 16, the author replies: “As non-divided". That 
is, the individual soul, freed from all fotters, realizes itsolf as non- 
divided or non-distinct from the Highest Self, the Highest Person. 
Why? “On account of being seen," that is, because at that time 
(viz. duwung release) tho Highest Self, the soul of all, is intuited by the 
freed soul. Through the influence of nescience, the individual soul 
comes to have a perverse notion about itself But, when through the 
influence of the repeated practice of hearing, thinking and meditating, 
the Highest Lord is intuited, all the obstacles to the real knowledge 
regarding the real nature of itself as well as of the Highest Self are 
mmediately destroyed, in accordance with the scriptural text: “The 
knot of the heart 19 broken, all doubts are cut off, and all hus works 
perish when he who is high and low is seen” (Mund. 2.2.8). Hence 
thero can be no doubt whatsoever that the freed soul, a part of the 
Lord, having intyited the Soul of all, the Wholo, realizes itself, all the 
more clearly, as non-distinct from Him. The individual soul, having 
Hum for its essence, has no distinction from Him; and hence in spite 
of a distinction of nature between the individual soul and Brahman, 
there is still a non-distinction between them,—a non-distinction which 
ig compatible with distinction,—just as there is between an attribute 
and ibs substratum. This rolation between the individual soul and. 
Brahman has been demonstrated many times before,1 and a multitude 
of scriptural and Smrti texts too has been quoted there. We do nob 
mean to say that there is any non-distinction of nature between the 


1 Vide eg. V.K. 1,1.1; 11.7; 1,2.21; 1.4.9; 1.4.20; 1.4.21; 2,1.18; 2.1.21; 
2.2.33, eto. nto. 


[ed. 4. 4. 8. 
ADH. 3.] VEDANTA-PARIJATA-SAURABHA 863 


soul and the Lord, otherwise m accordance with seriptural and Smrti 
texts lke: ''''The existent alone, my dear, was this in the beginning, 
one only and without a second" (Chand 6.2.1), “All this, verily, is 
Brahman” (Chand. 3.14.1), “Vasudeva 18 everythme”, “Know every- 
thing Krsna, the movable and the immovable, all souls and the 
universe as Krgna"' (Maha. 13.7391 1), there must be a non-distinction 
of nature between the non-sentient aud the Lord too, or,2—because 
Scripture is found to refer to distinotion and non-distinction. Hence 
it 1s established that the freed soul realizes itself as non-distinet from 
the Highest Self, which non-distinction 1s compatible with distinction. 


Hore ends the section entitled “Seen as non-divided” (4). 


COMPARISON 
Samkara and Bhaskara 


To understand the word "avibhàga" as absolute identity 3 


Adhikaranae 8: The section entitled “Relating 
to Brahman”. (Sütras 5-7) 


FIRST OPPONENT'S VIEW (Süira 5) 


SUTRA 5 
“As RELATING TO BRAHMAN, JAYMINI (THINKS S0), ON ACCOUNT 
OF REFERZENOE AND SO ON." 
Vedanta -parijata-saurabha 


The individual soul becomes manifest as endowed with the 
attributes “ relating to Brahman”, such as freedom from sins and 


1 P. 258, lme 7, vol. 4. Readmg: “Sarvam krtsnam .. . vi$vam enam, 
3 An alternative explanation of the word “drgtatvat”. 
3 $,B. 4.4.4, p. 069, Bh. B 4.4.4, p. 243. 
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s0 on,—so “Jaimin” thinks, because freedom from sims and the rest, 
montioned in the text about the ‘small 1 as belonging to Brahman, 
are referred to, in the declaration of Prajāpati,? as belonging to the 
Individual soul as woll; and because of eating and so on,3 as indicated 
by the words ‘and so on ". 


Vedànta-kaustubha 


Tt has boen said above that having attained the Highest Brahman, 
the soul becomes manifest in its own form. Now the question as 
to the nature of that form 1s bemg considered. 

On the doubt, viz whether tho individual soul becomes manifest 
m its own form, endowed with the attributes of freedom from sins 
and so on, or 1n the form of mere consciousness; or in a fom which 
ix conformable to both kinds of texts,-—Jnimmni's view is as follows: 
The freed soul becomes manifest as ondowed with the group of 
attributes “relating to Brahman”, i.e. with freodom from sins and 
the rest which are recordod as bolonging to Brahman. Why? ‘On 
aecount of reference and so on.” That is, the attributes of freedom 
from sms and so on, mentioned under the meditation on the ‘small’ 
as belonging to Brahman, are referred to as belonging to the individual 
soul too m the declaration of Prajapati, viz.: “The self that is freo 
from sins” (Chand. 8.7.1, 3) and so on. By the words “and so on” 
eating and the rest, as well as omniscience, etc,, are to be understood. 
The teacher “ Jaimini" thinks so. 


SECOND OPPONENT'S VIEW (Sūtra 6) 


SUTRA 6 
“TN INTELLIGENOL, AS THAT ALONE, ON ACOOUNT OF HAVING THAT 
AS THE ESSENOE, SO ÁUDULOMI (THINKS),”’ 
Vedànta-parijáta-saurabha 


The individual soul, having approached Brahman who is of the 
form of intelligence, becomes manifest in the form of intelligence alone, 


1 Chand, 8.1.5. 2 Chand. 8.7.1, 3. 3 Chand. 8.12.8. 


[s0. 4, 4. 7. 
ADE. 3.] VEDANTA-PARIJATA-SAURABHA 865 


since in the text: “Consisting of mtelligence alone" (Brh. 4.5.18 1), 
it is said to have that (viz. intelligence) as its soul, 


Vedàanta-kanstubha 


The individual soul, having approached “intelligence”, ie. 
Brahman who 1s of the form of intelligence, becomes manifest “as 
that alone", 1e. in the form of intelligence alone. Why? “On 
account of having that as the essence", io. because the individual 
Boul has intelligence for its essence, or is nothing but intelligence. 
The scriptural text : “ Just as a lump of salt is without inside and out- 
side, a mass of taste only through and through, so, verily, O! this 
soul is without mside and outside, a mass of intclligence only through 
and through” (Brh. 4.5.13) shows, by using the word ‘only’, that the 
soul is nothing but intelligence and devoid of any other attribute. 
The text designating freedom from sins and so on, on the other hand, 
simply establishes that the soul is free from changes and so on,—‘'so 
Audulomi” thinks. 


COMPARISON 
Bhaskara and Srikantha 


They read : ** Citi-matrena”’.2 


CORRECT CONCLUSION (Sūtra 7) 


SOTRA 7 
* EVEN SO, ON ACOOUNT OF REFERENGE, ON ACCOUNT OF THE 
EXISTENCE OF THE FORMER, NON-CONTRADIOTION, BADARAÀYANA." 
Vedanta-parijata-saurabha 


Even if the real nature of the soul be established to be intelligence 
only, still owing to the manifestation of the real nature of the soul 
as possessed of freedom from sins and so on, there is **no contradiction’ 


1 $, R, Bh, Sk, B. 
2 Bh. B. 4 4,6, p. 243, SK. B. 4 4.0, p. 485, Parts 10 and 11, 
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—so the reverend “ B&darüyaga" thinks. Why? “On account of 
the reference” to freedom from sins and so on as belonging to the 
freed soul. 


Vedànta-kaustubha 


Now, the reverend teacher of the Vedas states his own view in 
conformity with both the scriptural texts. 

“ Riven ga,” i.e. even if the soul be established to be mere intelli- 
gence, yet “on account of the existence of the former", i.e. owing 
to the manifestation of the individual soul as intelligence by nature 
and as endowed with the attributes of freedom from sins and the rest, 
there is “no contradiction” with regard to the nature of salvation, 
—so the reverend “ Büdarüyana " thinks. Why? “ On account of 
reference,” i.e. because 1n. the declaration of Prajapati,1 freedom from 
sins and the rest, belonging to Brahman, are referred to as belonging 
to the freed soul as well. I6 cannot be said that in the text: “ A mass 
of intelligence only " (Brh 4.5.13), the word ‘only’ proves that the 
attributes of freedom from sms and so on do not belong to the soul, 
because they are clearly proved to be belonging to it hy another 
text: “The self that is free from sins" (Chànd. 8.7.1, 3) and so on, 
and because the word ‘only’ sumply distinguishos the self from non- 
sentient objects,—just as ib cannot be said that m the text: “A mags 
of taste only” (Brh. 4.5.13), the word ‘only’ proves that colour, 
touch and so on do not belong to salt, because they are known from 
other means of knowledge,2 and because the word ‘only’ simply 
distinguishes salt from other objects. The purport is that Audulomi’s 
view, designating the freed soul as devoid of consciousness, is nob 
acceptable. Hereby other logicians and the rest too, holding the 
freed soul to be devoid of consciousness, are refuted. Hence it is 
estabhshed that havimg attained the form of highest light, the indivi- 
dual soul becomes manifest 1n its own natural form as endowed with 


the attributes of freedom from sins and so on, conformably with both 
the scriptural texts. 


Here enda the section entitled '' Relating to Brahman” (3) 


-— 


1 Ohand. 8,7.1. 


3 Just as a lump of salt has nob taste only, but has also colour and so on, 
Ro the soul is nob intelligence only, but has other attributes also. 
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COMPARISON 
Samkara 


He takes Jaimimi to be representing the phenomenal point of 
view, Audulomi the transcendental pomt of view, and Büdarüyana 
as reconciling these two points of view. 


Adhikarana 4: The section entitled “Will”. 
(Sütras 8-9) 


SÜTRA 8 


*'THROUGH MERE WILL, THAT BEING DEOLARED BY SORIPTURE." 


Vedànta-pàarijáta -saurabha 


The freed soul attains its fathers and so on “through mere will ", 
Why? On account of the scriptural text designating that: “ ff he 
comes to desire the world of fathers, through mere wish, his fathers 
rise up ” (Chand. 8.2.1 2). 


Vedinta-kaustubha 


It has been said that having attained the form of the highest 
light, the individual soul becomes manifest in its real nature as a mass 
of intelligence and possessed of the attributes, beginning with freedom 
from sins and ending with true desires.9 Hence the freed soul haa the 
power of fulfilling all its desires, But if the freed soul be devoid of 
consciousness, 11 cannot have such a power. With this in mind, the 
author is now showing the freed soul’s power of will. 

Referring to the freed soul, it is declared in the Chandogya : 
“ Ho roams about there, laughing, playing, enjoying with women, or 
with carriages, or with relatives" (Chand. 8.12.3). Here the doubt 
is, viz. whether the freed soul's meeting its relatives and so on arises 
from its will accompanied by effort, or from mere will. If it be sug- 
gested: In ordinary experience it is found that kings and the rest 


1 BB. 4.4.7, p. 971. 2 É, R, Bh, Sk, B. 
3 Vide Chand. 8.7.1, 3. 
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come to attain the implements of enjoyment through will accom. 
panied by effort,—hence from effort accompanied by will alone,— 

We 1eply : There is the attainment of relatives and so on, “ through 
mere will". Why? “On account of that being declared by Scrip- 
ture ”, 1.6. because in the text: ‘‘ If ho comes io desire the world of 
fathers, through mero wish his fathers rise up’’ (Chand. 8 2.1), 1b is 
declared that the rising up of the fathers and so on is brought about 
through will without any reference to any effort, and because 1t is 
not declared that will 1s accompanied by an effort. The kings and the 
rest do not possess the power of fulfilling thoir desires at will, and 
hence in their case it 1s reasonable to suppose that they attain what is 
desired through will accompanied by offort. 


COMPARISON 
Samkara 


He adds a “tu” after “ samkalp&d eva "7,1 Ho takes this and all 
the following sütias as referrmg to the lower knower alone. 


SUTRA 9 


* POR THIS VERY REASON, WITHOUT ANOTIER RULER.” 


Vedanta-parijata-saurabha 


The freed soul, which has the Highest Brahman as its essence, 
comes to have the attributes of true desires and so on manifest,—and 
for this very reason, it becomes “ without another ruler ”, in accordance 
with the scriptural text: “ He becomes a self-ruler ” (Chand. 7.25.2 2). 


Vedanta-kaustubha 


As tho freed soul’s power of fulfilling its desires at will becomes 
manifest, so 16 becomes “ without another ruler ", ie. without any 
ruler except the Highost Brahman, the Whole, of which it is a part. 
That is, of one, who has Brahman for his essence, who has become 


T tr yy RN e m i s 


1 ÉB. 4,48, p, 971. ? R. 
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freed from the world, and who has come to have lordship manifest 
through the manifestation of the attribute of true desires owing to 
the grace of Brahman, there are no other creators and lords like matter, 
time, Yama, Indra, and so on, m accordance with the scriptural 
text: “ He becomes a self-ruler " (Chand 8.12.1). Hence 1$ 18 estab- 
hshed that the freed soul attains relatives and so on immediately 
at will. 


Here ends the section entitled '* Wish ” (4). 


COMPARISON 


All others add a “ ca ” atte ' ata ova ”. 


Adhikarana 5: Tho section entitled “Absence”. 
(Sütras 10-16) 


SUTRA 10 


“ABSENOH, BADARI, TOR (SCRIPTURE) DECLARES 80," 


Vedanta-parijata-saurabha 


“Badari’ thinks that the body and the rest of the freed youl are 
absent, since tho soriptural text : ** When ho becomes bodiless, pleasure 
and pain do not touch him" (Chand. 8.12 | 1), “declares " tho same 
thing. 

Vedünta-kaustubha 


Thus, it has been established that tho freed soul attains relatives 
and so on through mere will, Now, with a view to showing that it may 
connect itself with a body, senso-organs and so on according to its 
will, the author is stating the view of anothor. 

On the doubt, viz. whother the freed soul has a body and the rest, 
or nob, or whether he has them or not at will,—the teacher “ Badari " 
thinks that they are absent, since the scriptural text: “ Forsooth, 
when he possesses a body, he has no freedom from pleasure and pain; 


1 R, B. 
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but when he becomes bodiless, pleasure and pain do not touch him” 
(Chand. 8.12.1) “declares so", ie. establishes, positively and 
negatively, the absence of the body and the rest. 


COMPARISON 
Baladeva 


He reads “abhāve” instead of “abhaivam’’.} 


SECOND OPPONENT'S VIEW (Sūtra 11) 
SÜTRA 11 


"PRESENCE, JAIMINI, ON ACCOUNT OF THE SORIPTURAL STATH- 
MENT OF YARIUTY." 


Vedànta -pàárijata-saurabha 


* Jamini” thinks that its body and the rest are present. Why 1 
* On account of the seriptural s6atoment" of manifoldness: “ He 
becomes one-fold, three-fold” (Chand. 7.26.2 2). 


Vedánta-kaustubha 


“ Presence ”, ie. the teacher “ Jaimini" admits the existence of 
the freed soul’s body and the rest Why? “On account of the 
acriptural statement of variety", ie. because under the doctrine of 
the Plenty, in the passage: “He becomes one-fold, becomes three- 
fold, five-fold, seven-fold, and nine-fold truly; then, again, he is said 
to be eleven, hundred and ten, thousand and twenty " (Chand. 7.26.2), 
its manifoldness is recorded. Such a manvfoldness refer to the body 
of the free soul, since manifoldness is not possible on the part of the 
soul whioh is atomic and indivisible. The scriptural text about its 


having no body, on the other hand, refers only to the body which is 
brought about by works. 


1 Q.B. 4.4.10, p. 101, Ohap. 4. 2 6, B, Bh, Sk, B. 
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CORRECT CONCLUSION (Sütia 12) 
SÜTRA 12 


“ 'TREREFROM, BADARAYANA (HOLDS), OF BOTH KINDS, AS IN THE 
CASE OF THE TWELVE DAYS’ SAORIFICE." 


Vedanta-parijata-saurabha 


The reverend “ B&dar&yana" thinks that through mere wish, 
the freed soul may or may not have a body, just as the twelvo days’ 
sacrifice is a ‘sabra’ or an ‘ahina’, m accordance with the texts: 
“ Those desiring for wealth should resort to the twelve days’ sacrifice”!, 
“The priest is to offer the twelve days’ sacrifice for one who desires 
for progeny” 2. So 18 tho caso here. 


Vedanta-kaustubha 


Now the author states his own conclusion 

“Therefrom,” ie through mere wish, the soul is “of both 
kinds", so the reverend '*'Büdarüyana" thinks, That is, the freed 
soul may or may not have bodies and the rest according to its will. 
This being so, none of the texts is contradicted — * As in the case of 
the twelve days’ sacrifice," i.o. just as the twelve days’ sacrifice is of 
two kinds owing to the difference of wish. In accordance with the 
injunction of ‘resorting’: “Those who are desirous of prosperity 
should resort to the twelve days’ sacrifice", it is a ‘satra’; while in 
accordance with the injunction of offermg: “A priest should offer 
the twelve days’ sacrifice for one who desires progeny ”’, it is an ‘ahina’. 
So is the case here. 

Or, the word “ therefrom" is to be understood as “ on account 
of two texts". There is a text designating the enjoyment of one 
who is bodiless, viz. * Having perceived these objects of desire by 
mind alone who enjoys in this world of Brahman” (Chand. 8.12.5); 
and thero is à toxt designating the enjoyment of one who has a bady, 
viz. “ He becomes one-fold" (Chind, 7.28.2) and so on. 


1 R, Bh. 
3 An alternative explanation of the term “atah”. 


2 On, iù, 


[st. 4. 4. 13. 
872 VEDANTA-PARIJATA-SAURABHA Abu. 5.] 


SUTRA 13 


"IN TRE ABSENGE OF A BODY, AS IN THE CASE OF THE INTER- 
MEDIATE STAGm (VIZ. DREAM), ON ACCOUNT OF POSSIBILITY " 


Yedànta -parijata-saurabha 


As "in the absence of a body” created by itself, enjoyment is 
possible on the part of the freed soul by means of the body and the 
resi created by the Lord during dreams,—so thero 18 no fixed rule 
that tho body and the rest are to bo created by the freed soul itself 


Vedànta-kaustubha 


As “in the absonce of a body”, i.e. m the absence of à body created 
by itself, the enjoyment of sportive pleasures is possible on the part 
of the froed soul by means of the group of instruments created by tho 
Lord, so there 1s no fixed rule that the freed soul creates its body 
and the rest through mere wish That is, the freed soul, having true 
desues, 1s able to create the world of fathers and the rest, as woll as 
its own body and the like, yet it enjoys sportive pleasures by moans 
of the instruments created by the Highest Person m sport Tt has 
been demonstrated above 1 that during the state of dream, the soul 
in bondage enjoys chariots and the rest created by the Lord alone. 


COMPARISON 
Samkara 


He interprets the sūtra thus: “In the absence of a body, (the 
froed soul’s objects of desire, such as, fathers and so on are mere 
perceptions and not actual objects), as during dreams, on account 
of possibility 2 

Bhàskara 


According to him, the sūtra means that in the absence of a body, 
the freed. soul enjoys pleasure and so on by the mind, as does the soul 
in bondage during its stato of dream. 


1 Vide V.. 3.2.1, 2 Sk. B. 44.13, 
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SÜTRA 14 


“IN (ITS) PRESENCE, AS DURING THE STATE OF WAKING,” 


Vedanta-parijata-saurabha 


As in the presence of the body and the 1est created by itself 
too, the enjoyment of sportive pleasures 18 possible on the part of the 
freed soul,—so 16 sometumes creates these through its own wish too, 
corresponding to the sport of the Lord. 


Vedanta-kaustubha 


The words ‘on account of possibility’ are to be supphed As in 
the presence of the body and the rest created by itself, the enjoyment 
of sportive pleasures on the part of the frecd soul is possible, “as 
during the state of waking", so there is also no fixed rule that the 
freed soul itself never creates ris own body and the rest. Just as a 
man in the waking state creates,—so far ag it lies within his power,— 
sons, houses, chariots and tho like, —ncluded within the sphere of His 
ereation,—with the help of man, wood, stone and the rest, and enjoys 
them,—so the freed soul too having, through the Lord’s grace, the 
power of realizing its wishes, creates, in accordance with His sport,! 
fathers, relative and the like, as well as its body and the rest, through 
its own wish, corresponding to His wish, and enjoys His sportive 
pleasures,—this is the sonse. 


COMPARISON 


Samkara and Bhaskara 


They interpret tho sütra thus: When thoro is a body, the objects 
desired by the freed soul have roa! existence.? 


1 Qf. the Sü. “ Loka-vat tuhta-karvalyam" All objects aro created by the 
Lord m sport. So the objects created by a freed soul conform to such sportive 
creative designs of the Lord. 

2 Ó.B. £4.14, p. 074; Bh, B 4.4.14, p 246 
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SUTRA 15 


“ THE ENTERING (INTO MANY BODIES IS) AS IN THR CASH OF A 
LAMP, TOR (SCRIPTURE) SHOWS THUS." 


Vedanta-parijata-saurabha 


The soul's “ entering” 1nto many bodies takes place through its 
attribuite of knowledge, as of the lamp through its ray, —“ for” the 
scriptural text : “ It 1s capable of infinity " (Svot, 5.9 1) “shows tbus ”, 


Vedánta-kaustubha 


Apprehending the objection, viz. The manifoldness, mentioned 
in the text: '' He becomes three-fold”? (Ch&nd. 7.26.2) and so on, is 
not possible on the part of the freed soul even though it may have a 
body, since it 18 never possible for one and the same soul, which is 
atomic by nature, to porvade many bodies,—the author replies: 

“The entering” of the freed soul, atomic in size and abiding 
within one body, into many bodies,—i.e. its complete entering into 
those bodies as their soul with the thought: “This is my body and that 
as well ’—is possible through its attribute of knowledge. “As in tho 
case of a lamp." That is, just as a lamp, though placed in one place, 
pervades many places through its attribute, viz. rays, so is the case 
here. * For thus” Scripture shows, viz. “ The individual soul is to 
be known as a hundredth part of the point of a hair, divided a hundred 
times, yet it is capable of infinity " (Svet. 5.9). 


Samkara and Bhiskara 


They interpret the sütra a little differently, viz. Just as one lamp 
raultiplies itself into many lamps—all lighted from the orginal lamp, 
—80 the freed soul multiplies itself into many bodies, since it has the 
power of realizing its wishes.? 


IR, 
2 S.B. 4.4.15, p. 975; Bh. B 4.4.18, p. 247. 
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SÜTRA 16 


"(DIRE TEXT) REFERS EITHER TO MERGING INTO ONE'S OWN SELF 
OR TO ATTAINING, FOR (IIIS Is) MANISESTMD,” 


Veddnta-parijata-saurabha 


The text: ‘ Embraced by the mtelligent self, he doos not know 
anything that is outside, nor anything inside" (Brh. 4.3.211), how. 
ever, does not refer to the freed soul, but “refers either" io decp 
sleep or to death. In the texts. “ Verily, now he does not know him- 
self as: ‘I am he’, nor indeed the things here" (Chand. 8.11,12), 
“Having arisen from these elements, he perishes into them alone" 
(Brh. 4 5.13 9), ** Verily, with this celestial eyo, the mind, he sees those 
desires” (Chand. 8.12.5), the soul's absence of knowledge during these 
two states (viz. deep sleep and death), as well as its ommiscienco during 
tho state of release, are “ manifested” or clearly declared by Scripture. 


Vedànta-kaustubha ' 


To the objection, viz. It cannot be said that the individual soul 
can abide in many bodios even by means of its attribute of knowledge, 
since in the text : “Embraced by the intelligent self, he knows nothing 
that is outside nor anything inside” (Brh. 4.3.21), one who has 
attained the Highost Self is declared to be devoid of any knowledge 
of particular objects,—the author replies: 

This text “ refers either to merging in one’s own self or to attain- 
ing ”, i.e. either to deep sleep or to death. ‘For (this) is manifested", 
1.0, because the soul’s absence of all knowledgo of particular objects 
during deep sleep and death, as well as its omniscience during the 
state of release, are “manifested” or clearly declared by Soripture 
itself. The text: “Verily, now he does not know himself as; ‘I am 
he’, nor indeed the things here. He has gone to utter annihilation. 
I do not see any good in it" (Chand. 8.11.1), declares that the soul 
has no knowledge of particular objects during deep sleep. And the 
text: “Having arisen from these elements, he perishes into them alone” 
(Brh. 4.5.13), declares that it has no knowledge of particular objects 
when dead, The word ‘perishes’ means that its knowledge ceases to be 


l R, $k, B, 2 R, Šk, B. 3 $, Bh, Sk 
26 
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manifest. Finally, the following texts declare that the soul is omni- 
seient during ris state of release: ‘Verily, with this celestial eye, the 
rund, he sees desires, and enjoys in this world of Brahman” (Chand. 
8.12.5), “Verily, the seer sees everything, attains everything every- 
where" (Chind. 7.26.2). Hence ıb is perfoctly roasonable to hold 
that the freed soul possesses the instruments, such as the body and the 
rest, created by the Lord; may have, according to will a body or 
not or many bodies; and is omniscient. 


Here ends the section entitled “Absence” (5), 


COMPARISON 
Samkara 


He interprets the word “sampatti” as ‘final release’. His view 
is that the lower knowers who meditate on the qualified Brahman do 
not attain kaivalya or absolute isolation as the soul gets during deep 
sleep and release, but only a particular condition when the knowledgo 
of difference still persists. 


Adhikarana 6: The section entitled “Exclusive 
of the activities in connection with the Uni- 
verse". (Sütras 17-22) 


SÜTRA 17 


"EXOLUSIVH OF THU ACTIVITIES IN CONNECTION WITH THE UNI- 
VERSE, ON ACCOUNT OF THE SUBJHOT-MATTHR, AND ON ACCOUNT 
OF NON-PROXIMITY,” 


Vedanta-parijata-saurabha 


The lordship of the freed soul consists in something other than 
the activities in connection with the creation and the rest of the 


1 §.B, 4.4.16, p. 976. 
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universe Why? Because in the text: “From whom, verily, these 
beings arise" (Tart 3.11), the Highest Brahman is referred to as the 
subject-matter, and because the individual soul has no place theroin. 


Vedanta-kaustubha 


Now the question is being considered, viz. of what nature is the 
lordship of the freod soul, which has thus come to attain the highest 
identity 

The doubt is, viz Whether the lordship of the freed soul consists 
in the activities in connection with universe or is oxclusive of it. The 
prima facie view is that like the Highest Person, the lordship of the 
freed soul too consists 1n the activities in connection with the creation, 
maintenance and so on of the entire universe 

With rogard to this, we reply: “Exclusive of the activities in 
connection with the universe". That is, the lordship of the freed 
soul does not consist m the activities in connection with the controllmg 
of the universe, such as its creation and so on. But the activities 
m connection with the creation of the universe belong to the Highest 
Brahman alone. Why? “On account of subject-matter,” ie. 
because in the texts designating creation snd so on, viz. “From whom, 
verily, those beings arise” (Tart 3.1) and so on, He alone is the subject- 
matter; “also on account of non-proximity”’, ie, because in the texts 
designating creation and so on, the freed soul is never mentioned as 
the creator and the rest of the universe. 


COMPARISON 
Samkara 


As pointed out above, he refers all these sütras to the lower 
knowers only. 
Bhaskara 


He too refers this and the following sütras to those who attain the 
effected Brahman only. 


1 RB, Sk, B. 
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SÜTRA 18 


“Tw IT BH OBJECTED THAT ON ACCOUNT OF DIREOT TEACHING, NO, 
(WH REPLY:) NO, ON ACCOUNT OF THAT WHIOH ABIDES WITHIN 
THR SPHERE OF THOSE ENTRUSTED WITH SPEOIAL OFTICES BEING 
MENTIONOD.” 


Ved4nta-parijata-saurabha 


If ıt be objected: Since by the scriptural text: “He becomes a 
self-rulor. He comes to have froedom of movement in all the worlds” 
(Chand, 7.20.21) tho freed soul is proved to have the activities in 
connection with the universe, the stated view: “Exclusive of the 
activitios in connection with the universe” (Br. Si. 4.4,17) is not 
tenable,— 


We reply’ “no”, since that text simply deolaros that the objects 
of enjoyments inhering in the worlds of Hiranyagarbha and the rest 
are the objects of the freed soul’s enjoyment. 


Vedgnta-kaustubha 


If it be objected: The view, stated above, that the lordship of the 
freed soul ia exclusive of the activities in connection with the universe, 
is not tenable. Why? “On account of the direct teaching”: “He 
becomes a self-ruler. He comes to have freedom of movement in all 
the worlds" (Chind. 7.25.2). The word ‘direct’ means ‘Scriptural’. 
By Seripture, ie, by the Chàndogya and the rest, the lordship of the 
freed soul is taught as consisting in the activities in connection with 
the universe,—on account of that,— 


We reply: "no". Why? “On account of that which abides 
within the spheres of those who are entrusted with special offices 
being mentioned,” i.e. because “that which abides within the spheres 
of those who are entrusted with special offices", or the objects of 
enjoyment inhering in the worlds of Hiranyagarbha and so on too 
“are mentioned”, i.e. established, by the Chandogya-text, to be the 
objects of the freed soul’s enjoyment. 


1 R. 
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COMPARISON. 
Samkara and Bhàskara 


Interpretation different, viz. The soul who has attamed the effected 
Brahman has not unlimited lordship, since 16 depends on the Lord 
abiding in the disc of the sun and the rest.1 


SUTRA 19 


“AND THAT WHICH IS NOT SUBJEOT TO CHANGE, FOR THUS (SORIP- 
TURE) DECLARES (ITS) EXISTENOD.” 


Vedanta-parijata-saurabha 


The feed soul intuits Brahman alone, free from the changes of 
birth and the rest, an ocean of natural, mconceivable and infimte 
attributes, and possessed of super-human power, "for" Scripture 
declares the soul’s "existence" during salvation? to be “thus”: 
“For when, verily, he finds fearlessness as a foundation m that which 
1s invisible, incorporal, undefined, unsuppoited, then he has gone to 
fearlessness”? (Tait, 2.7 8), “Verily, he is the essence, for on attaining 
this essence one bocomes blissful” (Taat. 2,7). 


Vedanta-kaustubha 


It has been said the lordship of the freed soul is exclusive of the 
activities 1n connection with the universe. On tbe enquiry: In what, 
then, does it consist ?—the author now shows that the lordship of 
the freed soul consists in a direct intuition of the Highest Brahman, 
possessed of super-human power, and thereby rejects the view—sug- 
gested by the statement made above that the objects of enjoyment, 
inhermg in the spheres of those who are entrusted with special offices, 
are the freed soul’s objects of enjoyment,—viz. that the freed soul is 
just like the soul in bondage. 


1 S.B. 4.4.18, pp. 877-078; Bh. B. 4.4.8, p. 248. 
2 OS.S. reads “mukta-sthiti”, (p. 91), also Brmdahan ed, (p. 1864). 
3 R, 
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The freed soul intus the Highest Brahman alono, “not subject 
to change", 1e untouched by any change like birth and so on, free 
by nature from all faults, the one ocean of all auspicious qualities, 
and possessed of super-human powers. The word “and” implies 
emphasis. Scripture declares “the existence” of the freed soul to 
be "thus": “For when, vorily, he finds fearlessness as a foundation 
in that which is invisible, incorporal, undefined, unsupported, then he 
has gone to fearlessness” (Tait 2 7), "Veiily, he 1s the essence, for on 
attaining this essence, ono becomes blissful’? (Tait 2.7), ‘‘* Whereby 
the unheard becomes heard, the unthought thought, the unknown 
known "' (Chánd. 61.3), The sense is this Fivon when the soul in 
bondage happens to go to the world of Huanyagarbha, it does not 
find froodom from fear, in accordance with the declaration by the 
Lord: ‘ * Tho worlds up to the world of Brahma do return, O Arjuna! ” ' 
(Git& 8.16). But the freed soul, on attaining the Lord, possessed of 
supreme power, enjoys the pleasures belonging to the worlds of Hiranya- 
garbha and others too, which are included within Him as His particular 
power. This 1s declared by the scriptural text: “He comes io have 
froedom of movement in all the worlds” (Chand. 7.25.2). All the 
worlds, which are powers of the Highest Brahman, abide in Him. 
This is declared by the scriptural text: “That alone is the bright, 
that is Brahman, that alone is said to be immortal. In him all worlds 
rest. Nothing surpasses him” (Katha 6.8; 6.1). It cannot be said 
that the individual soul being other than the Highest must be subject 
to some fear, in accordance with the declaration: “Fear arises from a 
second”? (Brh, 1.4.2),—hecause the freed soul 1s not a second something, 
distinct from the Lord, as a deor is from a tiger; and because it has 
been established many times before ! that the individual soul, because 
of having Brahman as its essonce, is non-different from Him. 


COMPARISON 
Samkara and Bhaskara 


“(Tho Highest Brahman) does not abide in effects (like the sun 
and the rest), for (Scripture) declares (His) existence (to be) thus.” 
That is, it has been said in the previous sütra that those who attain 
the effected Brahman are subject to the Lord abiding within the sun 


1 Vide, e g., V PS 1.1.1, 1.1.7, 1.2.21, 1,4,9, 1.4.20, etc. ete. 
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and the rest. But here 16 is shown that the Highest Brahman, who 
is non-qualified, does not abide in sun and the rest, but only the 
qualified Brahman does.! 


SUTRA 20 


“AND THUS PHROEPTION AND INFERENOB SHOW,” 


Ved4nta-parijate-~saurabha 


Brahman alone is capable of the activities 1n connection with the 
creation and the vest of the entire universe The following scriptural 
Smrti passages "show" the lordship of the freed youl to be exclusive 
of the activities in connection with the universe: “He is the cause, 
the lord of the lord of causes?” (Svet. 6 93), “The controller of all, 
the ruler of all” (Brh. 4 4 22 4), * * With meas the ruler, prakpti brings 
forth the movable and the immovable ” ’ (Gita 9.10 ë). 


Vedanta -kaustubha : 


“ Perception " means Scripture, 'inferonce ” Smrti. These two, 
Scripture and Smrti, “show” that Brahman alone, not subject to 
any change, is capable of the activities in connection with the universe. 
The scriptural texts are to the effect: “ The lord of matter and souls, 
the controller of attributes” (Svet. 6.16), “ Supreme is His power, 
declared to be manifold” (Svet. 6.8), ‘ '* Tho existent alono, my dear, 
was this in the begmning, one only, without a second "' (Chand. 
6.2.1), “ He is the Lord of all, he is the ruler of beings, he is the protector 
of beings, he 1s the bridge for keoping these worlds apart” (Brh. 4.4.22), 
* *' Verily, at the command of the Imperishable, (Gargi), the sun and 
the moon stand held apart’ (Brh, 3.8.9), “ Through fear the wind 


1 É.B, 4.4.19, p, 978; Bh. B. 4.4.10, p. 248. The difference betwoon Sam- 
kara and Bhāskara with regard to these two aspocta of tho Lord—non-quahfied 
and qualıñed—is that while Samkara takes the former alane to be true, the latter 
false, Bhüskara takes the former to be real and eternal, the latter, real and 
non-eternal, 

2 Correct reading. “ Karn&dhipadhipa"— the lord of the lord of sense-organs 
(or the mdividual soul), Vide Svet. 6.9, p. 70 

3 Not quoted by others. 4 Op. cit. BR, 
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blows, through fear the sun arises, through fear firo, tho moon and 
death as the fifth speed on” (Tait. 2.8), “ Ho 13 tho canse, the Lord 
of the lord of causes” (Svet 6 9), “In whom all the worlds rot None, 
surpasses him” (Katha 58; 61), “Krsna, the one, the controle, 
moving everywhere, is to be worshipped?” (GP.T.1) The Suri 
passages are to the effect ‘“ With mo as tho ruler, prakrti brings forth 
the movable and tho immovable " ' (Git& 9.10), * * Pervading the ontio 
universe with a part of mine, 1 abide ”’ (Gita 10.42), * * Tam the source 
of all, everything originates from me ”’ (Git 10 8), * * On mo all this 
is strung, like goms on a piece of thrond "' (Gitü 7 7), °° There 1s 
nothing elso higher than me, O Dhanafijaya’’’ (Gità 7.17) 

The freed soul, however, though similar to the Highest Brüliman, 
yet cannot possibly be the lord of all tho seutiont and tho non-sentient, 
thew controller, their supporter, all-pervasive and so on; and honce 
its lordship is exclusive of the activities in connection with the 
universe. 


SOTRA 21 


“AND ON AOCOUNT OF THE INDICATION OF EQUALITY IN POINT 
OF ENJOYMENT ONLY." 


Vedanta-parijata-saurabha 


“And on account of the indication of equality in point of enjoy- 
ment only,” viz.: “He enjoys all pleasures together with Brahman, 
the all-knowing” (Tait. 2 12), the lordship of the freed soul is exclusive 
of the activities with regard to the universe. 


"7 Vedánta-kaustubha 


“And on account of the indication” to the effect that the freed 
soul has similarity with the Lord in point of enjoyment only, viz.: 
“Ho enjoys all desires together with Brahman, the all-knowing’ 
(Tait. 2.1), it is known that the lordship of the freed soul is exclusive 
of the activities in connection with the universe. 


1 É, 195. g ® R, Bh, Sk, B. 
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SÜTRA 22 


“NON-RETURN, ON ACOOUNT OF TEXT ” 


Vedànta-parijáta -saurabha 


There 1s no return for the soul which has attained tho form of the 
highest light and has become [tee lrom tiansmigratory existonce. 
Why? ‘On account of the texts”: “Those who proceod by this 
do not return to this human whirlpool, return not” (Chand, 4.16.61), 


* * But on attaining mo, O son of Kunti, there is no re-birth"* (Gita 
8 162). 


Here ends the fourth quarter of the fourth chapter in the Vedinin- 
pānjāta-sauabha, an interpretation of the Sā iraka- 
mim&msü texts by the reverend Nimbarka. 


Vedanta-kaustubha ` 


By demonstrating that tho freed soul has similarity with the 
Lord in point of enjoyment alone, it has been shown there is no simi- 
larity of nature between the two. It is to be known that the freed 
soul, different from Brahman, has no roturn, “on account of texts", 
ie. in accordance with followmg scriptural and Smrti texts: “Those 
who proceed by this, do not return to this human whirlpool, return 
not” (Chind 4 15,0), “They atlain the world of Brahman, and do not 
return” (Chand. 4.15.1), “This 15 immortal, fearloss, this is the highest 
abode From this, one does not return” (Pragna 1.10), ' * On attaining 
me, the great-souled ones who have attained’ supremo porfection, are 
not subject to re-birth, the abode of miseries and non-eternal”’’ 
(GHA 8.15), ‘“ But on attaining me, O son of Kunti, there is no re- 
birth”? (Gita 8 16), ** Resorting to this knowledge, they have come to 
attain similarity with me They are not born at the time of creation, 
nor suffer at the time of dissolution” ’ (Gité 14.2) and so on. Tho 
repetition of the aphorism indicates the completion of tho treatise. 


1 $, Bh, B, ? R, B, 
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It 1s established that the lordship of the freed soul consists in a drect 
intuition of the Highest Brahman, the Highest Self, the soul of all. 


Here ends the section entitled “‘ Exclusive of the activities 
in connection with the universe (6). 


I bow down to the author of the aphorisms and to him who 
explained them, through whose grace the Vedànta-kaustubha has been 


churned out of the veg#tfof Scripture for the well-being of knowers. 
p Mtm ANTA 


Here ends the fourth quarter of the fourth chapter in the holy 
Vedünta-kaustubha&, a commentary on the Sarivaka-mimaimsa texts 
and composed by the reverend teacher Srinivasa, dwelling under the 
lotus-feet of the venerable Nimbarka, the founder and teacher of the 
seot of the holy Sanatkumüra 

This fourth chapter entitled “The fruit" is completed. 


Résumé 


According to Nimbürka and others, the fourth quarter of the 
fourth chapter contams 22 süiras The number of adbikaranas is 
6 according to Nimbürka and Ramanuja, 7 according io Samkara 
and Bhiskara, 8 according to $ ikantha and 10 according to Baladeva. 


Tur END 


